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PREFATORY NOTE 

The last of the Five Collections of Nikayas of the 
Second or Sutta-Pitaka in the Pali Canon is called 
Khuddaka-Nikaya, and of its contents, which are 
mainly anthologies, the first two are Khuddaka-Patha 
and Dhammapada. Thus the present volume, in taking 
the Dhammapada first, inverts the canonical order. 
The reason for this inversion has nothing to do with 
the relative antiquity of either of the two works. It 
was mainly an accident, an after-thought. I had first 
thought to limit such contribution, as is here offered 
on the historical evolution of the Sutta-Pitaka, to a 
translation, on a new method, of the Dhammapada only. 
There then arose a prospect of collaborating translators 
in this section of Pitaka studies, and it then occurred 
to me that it might become possible to utilize for this 
purpose this Series, the administration of which has 
come into my hands. But to have then reverted to 
the canonical order would have involved me in a labour 
of readjustments, without a resulting gain that was 
worth while. 

For it is of no real historical importance to maintain 
that canonical order. The Buddhist editors of the 
Sutta-Pitaka were no more concerned with the historical 
coming into being of this Pitaka than were, shall we 
say ? the editors of the Synoptic Gospels. They never 
betray that they were concerned with anything beyond 
edification and ecclesiastical impressiveness. And when 
the final arrangement of the Canon in ‘ books ’ took 
place — an event which probably happened at the com- 
mitting the collections to writing in Ceylon — they will 
have been dominated by the same -object. Hence it 
may well have come to pass that the shortest collection 
of all was placed first in this Nikaya (a contrast in 
procedure to that observed in the First two Nikayas — 
viz., Long ’ and £ Medium ’), just because that shortest 
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work contained opening rituals which, had come to be 
of high ecclesiastical importance: the ritual of the 
Three Saranas, the Ten Silas, and the Thirty-two Modes 
of Body. These three reveal a reason, in a monastic 
body of growing importance as such, for the priority 
assigned to the Khuddaka-patha. 

Now I am mainly concerned with the historical im- 
portance of reconstructing original Buddhism— that is, 
Sakya, or the gospel of Sakyamuni — as a mission with 
a New Word to the Many, to the Man, and not to the 
monk as such. And the Dhammapada, for the most 
part, is a work of lay values. Monastically edited it 
has been, but the large influence it has ever had over 
the Hmayana or Theravada world of Buddhism lies in 
its appeal being mainly human, mainly to the Man, 
lay or monk. In this main concern my object was 
primarily to point out, so far as might be, where this 
monastical editing was betrayed. Subsequently it 
seemed well to round out the volume with a similar 
work on the Khuddaka-Patha, thus making the book 
a pioneer to other twin volumes. 

If I have chosen this Series, instead of the Translation 
Series of the Pali Text Society, it is because just the 
reversed state of things has come to pass which led, 
in 1909, to the beginning of the latter Series. The 
way to the Sacred Boohs of the Buddhists, handed over, 
after Max-Muller’s death, to my husband, was blocked 
by the Dialogues of the Buddha, Yols. I-III, and so 
the Psalms of the Sisters launched a parallel series. 
Now it is the way of admission into the Pali Text Series 
which is blocked — blocked, I hope without delays, by 
the Book of the Gradual Sayings, Yols. I-Y. 1 For the 
Dialogues financial aid was at hand from a king of 
Siam. Today there is no such aid, and I must manage 
as best I can. But there are readers now as there were 
not then, and I am not unhopeful. 

Editor. 


' Mr. i\ L. Woodward’s translation of the A nguttara-N ikd ya . 



DHAMMAPADA : VERSES ON DHAMMA 


INTRODUCTION 

Nothing in the Dhammapada is so hard adequately 
to translate as is the title. In the compound, dhmnma 
is a great word which in Buddhism has come to bear 
a markedly changed meaning; and r pacla has ever been 
a word of many meanings. Dhmnma in its older 
meaning — it bears in this anthology both meanings — > 
I have rendered by the older form dharma. This means 
the fact in us, however we explain it, of a sense of ‘ ought 
to be, become, or do.’ The later meaning of dhmnma 
is a referring this ‘ Better ’ to an external teaching. 
Pada has meanings which we cannot put into any one 
word: the meaning of a ‘worth’ or ‘thing worthed,’ 

‘ experience,’ as in santipadarj, amatapadarj. It may 
also mean foot, step, and so a faring, going. Or again, a 
portion of metric language ; a line, or half a line. We have 
no word equally and eoincidently rich. Hence, if I here 
render the compound Dhammapada by Dharma-verses, it 
is but a confession of failure, where success is impossible. 

I might develop this matter of the title at some length. 
For it is worthy of note that no two of the many trans- 
lators have agreed upon an identical translation of it ! 
If I graze over it lightly, this is for two reasons. Firstly, 
I come late into the field, and what should be said in 
ripe scholarship about the title has been said by the 
earliest English translator, Max-Muller, in the intro- 
duction to his translation, Sacred Boohs of the East, 
X ( 1881 ). That introduction, as a model in the histori- 
cal weighing of evidence, is for me both masterly and 
still valid, after over half a century of research, and I 
would commend the reading of it to the student of today. 
Accessible in every library and still in the market, it 
makes superfluous any furth er discussion either on the title 
or on the place of the Dhammapada in the Pali scriptures. 
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In the second place, the title of a Pali canonical book 
is never a finger-post to the central message in it. It 
does not, as is done in the Bible, even give us the name 
of the compiler, the ‘ writer,’ much less of the original 
utterer. Either the title gives us some external _ value 
of magnitude or of arrangement, or of mode of diction, 
or of treatment, or refers us in very general terms to 
a corpus of stories, or to a corporate body of compilers. 
We have no such illuminative titles as Pilgrim, s Progress, 
or The Imitation. Moreover, it is fairly clear, and is 
admitted generally, that the titles of the books are much 
more recent than either all or much of the contents. 
The books are in every case microcosmic literatures in 
themselves. We might go so far as to say that each 
title might end in ‘ -ana.’ In most cases some portions 
of the book may take us back to the days of the first 
men of Sakya, or nearly so, while the rest is a collection 
of accretions, with evidence of much gloss and much 
editing, of a later date and dates. None of the books, 
nor any portion of them, has come down to us from 
the will, the speech, the pen of any one man. The. title 
has come in, late in time, to give unity and convenience 
in reference to this and that miscellany. 

And it is because of this late labelling that I attach 
no great importance to what the title meant for those 
who first used it as title. In their day Dhamma meant 
any worded doctrine sanctioned as orthodox. And 
padarj would mean most likely a portion of such Dhamma. 
Even as early as the writing down of the Sangiti Sut- 
tanta 1 of the Dlgha-Nikaya we have the word dhamma- 
paddni (in the plural), meaning just points of doctrine 
(not metrically worded) : ‘non-covetousness, non-malice, 
fit (or right) mindfulness and fit concentration.’ Bo 
that, if I have called these pada’s ‘ verses,’ it is rather 
because they happen to be ‘ portions ’ in verses, than 
because of any necessary association of pad a with 
metrical speech. If I slide over the alleged difficulty of 
seeing ‘ verses ’ in the singular form ‘ pada,’ it is because 


1 No. XXIII in the ‘Pours’; cf. A nguttara-N ikaya, ii, 29. 
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the singular, affixed in a compound, is in Pali frequent 
enough to warrant our seeing in it a manifold, and. not 
of necessity a single £ portion/ 1 

As to my predecessors in this field, I have, or have 
had by me, nine translations of the Pali Dhammapada : 
one in Latin, Eausboll’s of course; two in German: 
von Schroder’s and Neumann’s (not Weber’s); and the 
rest in English: Max-Mliller’s, Edmunds’s, Silachara’s, 
Wagiswara and Saunders’s (Wisdom of the East Series), 
Burlingame’s (Harvard Oriental Series), and Wood- 
wards’s. Nevertheless I put forward no apology for 
publishing yet one more. This is not because I add 
anything that is in any way final — far from it. I 
make my addition because it is a contribution, not yet 
made, towards the final translation of some future day, 
a contribution without which I believe this cannot be 
achieved. Not that there has been any failure in 
previous translators in any such attempt, but because 
no such contribution was within the intention of the 
translator. 

An adequate and relatively final translation it is as 
yet impossible to make; firstly, because our apparatus 
criticus is, we may fairly assume, not as complete 
as it may yet become. It has been unexpectedly 
enriched from 1899 onwards, nor are we warranted in 
assuming further discovery of MSS. to be impossible. 
Secondly, because no genuine historical sifting of that 
progressively decadent series in religious values — the 
Pali Tipitaka — has yet been carried out. In other 
words, I do not find that writers on these scriptures, 
and on the Dhammapada in particular, raise the question 
whether, in the work discussed, we may not discern a 
change in religious outlook betrayed as proceeding, or 
as having proceeded, in the wording and emphases of the 
recension which has come into their hands. At present 
it has sufficed to have heavily shoved the whole Tipitaka 
about, like a solid bookcase, from Ceylon to India and 

1 Cf. K umara-panhay , = (group of) questions, Sikkha'paday , =ten 
sikkha’s, Dmttiysdkaray = thirty-two modes, in the Khuddaka-patha 
titles. ? 
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back to Ceylon. There has, it is true, been a little 
discriminating in sections, in shelves of the bookcase: 
one Pitaka as later; certain whole works as later. But 
each book has, on the whole, been looked upon as the 
product of a limited interval of time, during which 
neither authorities nor compilers in the one cult had 
varied or were varying in ideas and ideals. Till we 
have changed all this, till we have made our translation 
reveal, so far as it can, the evolution in these ideas and 
ideals as going on during the coming into being of a 
work so far from being unitary as the Sakyan anthologies 
obviously are, no final, adequate translation is possible, 
even were all possible finds in MSS. exhausted. 

The estimate of the Pali Dhammapada at present 
found acceptable is that it presents a 4 Blumenlese von 
Spriichen,’ a florilegium of sayings, probably culled by 
pious monks from their own already compiled collec- 
tions of sayings, or from outside collections, consonant 
with their own teachings, or from a common source . 1 
With these alternatives I disagree. It is true that, 
in the Pali Dhammapada, we find verses occurring 
elsewhere in the Yinava and Sutta Pitakas. In such 
parallels the Theragatha comes in an easy first, Sutta- 
Nipata and Saqvutta-Nikaya being neck and neck lor 
second place. But there is nothing to show that these 
or any of the other works yielding parallels are, as 
compilations, earlier than tiie Dhammapada. It is 
quite possible that any borrowing was from the Dhamma- 
pada. Again, it is true that, in the Pali Dhammapada, 
we find parallels with sayings in leading Brahman and 
Jama scriptures. But nothing so dissonant with what 
is probable will persuade me that the culling of such 
flowers was a deliberate act of poaching on rival gardens. 
Sakya took birth when the current religion in Northern 
India— -shall we say the religion of the Established 
Church l — was at a parting of the ways. I picture it 
on this wise : — 

The central teaching of God-in-man, of God-as-man, 


1 Rhys Davids, J.R.A.S.. 1900, p. 561. 
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of the oneness of the divine and the human self, in order 
to be workable, in order to be realizable, was tending 
to be taught as a process of Becoming rather than of 
just Being. We have but to read our older Upanishads 
to see this. The time-spirit was feeling out after 
religion which made salvation (amrta) attainable through 
the life as well as with the ritual, or even more attain- 
able through the life than through the ritual. The 
religious essentials in the new ideas on life then coming 
to the front were (a) the fertile resultants of action 
(karma) and (6) the ethical attitude towards all life 
negatively conceived in the word not-harm ( ahirjsd ). 
These two expressions of the time-spirit had already 
found embodiment in the Jain movement. Within the 
elite or teaching world of the Established Church also, 
there would probably be a section especially alive to 
this need of making immanent theism — the One Self — 
practical. But ‘ centre ’ and ‘ right wing ’ prevailed 
against this left wing. By these, the idea of Becoming 
was depreciated as belonging, not so much to the Divine 
Self of man, as to matter. In matter all becoming was 
followed — after stasis — by decay. Only Being was fit 
attribute of the Divine and Eternal, or Imperishable 
(aJesara). And so the Brahman or ‘ Established ’ 
Church, which had the opportunity given it of placing 
itself at the head of the time-spirit, turned away, true 
to its kind. And so the Sakyan movement, which 
sought to reform and strengthen, was gradually com- 
pelled to dissent from, and to oppose. With this dissent 
and divergence, distinctive dogmas would emerge. And 
all subsequent utterances to which fixed form was given, 
in metre or in prose, would hang on these dogmas. 

Hence, whereas in the first half-century of the life of 
the Sakyan movement it would be a likely thing, that 
its utterances would repeat and uphold sayings from, 
or consonant with, teachings of the Brahman or Estab- 
lished Church, any such sayings would certainly he 
rejected later, to what extent those sayings embodied 
its central teaching. Eor instance, sayings about secular 
matters, appealing to the Indian, earlier or later, might 
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be uttered in Upanisbads and be echoed later in Suttas. 
Thus, the self-complacent teacher compared to ‘the 
blind leading the blind,’ which is found in both of these 
scriptures, is a trope that might occur to the religious 
teacher in any church at any age. 

But sayings, on the other hand, which express doc- 
trines contrary to those emphasized in the Pitakas 
cannot surely be considered as culled from other cults 
in the days of organized Buddhist cult, a cult which 
was strenuously maintaining its growing position among 
those other cults. Take the verses of the Atta-vagga 
(XII), or such a verse so redolent of Upanishadic 
teaching as 380 : 

Yea, ’tis the Self is warder of the self, 

vea, and the Self the Bourn is of the self 

' (cf. Brhad Up., 4. 3, 32; Katha, 3, 11; 6, 10, etc.); 

such are unlikely in the highest degree to have been 
heard later with approval and to have been annexed 
by the Sangha; nay, they are equally unlikely to have 
been taught in Sakya later than the very lifetime of 
the Sakyamuni himself and his co-workers, who, be it 
remembered, were mainly Brahmans, and as such 
familiar with such a religious attitude: men such as 
Sariputta, Kotthita, Ivaccana, and several others. It 
is too often forgotten that, of the score or so of men 
associated with Gotama’s early missionizing, all save 
a few Sakyan kshatriyas from his home and Ivappina 
are expressly called Brahmans, and further, that these 
Brahmans are never represented as attacking the Estab- 
lished teaching. Too often is it also forgotten that, 
in the wise words of Edmund Holmes, ‘ the antecedent 
improbability of a great teacher breaking away from 
the highest and deepest thought of his nation and his 
age is very great. The great teacher is always a 
reformer as well as an innovator; and to reform is to 
go back to an ideal which had been forgotten or other- 
wise obscured .’ 1 


1 The Creed of Buddha, 1919, p. 133. 
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Now the Brahman ideal of making the dictum c Thou 
art That ’ a live, practical gospel in terms of ‘ Thou art 
becoming That ’ had become ‘ obscured,’ through the 
contracted, material view_ taken of becoming. That this 
was so Ave can see in the Isa and Mandukya Upanishads. 
And I contend that Gotama, with his little band of, 
shall we say ? left wing, or progressive Brahman ‘ con- 
verts,’ took up this obscured, worsened ideal, and pre- 
sented it with fresh emphasis in the symbol, the figure, 
of life compared to a Way through the worlds, where 
becoming, wayfaring was the work of each man’s willed 
effort, and where right choice (the middle Avay) Avas 
prompted, did man but listen, by the greater Self 
‘ wi thin ,’ worded by Salty a as Dharma. 

This parting of the ways when he doth know, 

by making-to-become, or the reverse, 

he may so fix the self that wisdom grows (282). 

Here again is a verse warring with the later doctrine 
of anatta : no-self, and finding no emphasis in the Pitakas. 
A parallel term pahitatta, ‘ one who has the self estab- 
lished,’ is, it is true, in a frequently occurring formula. 
But it is by the Commentary bent into conformity with 
the anatta teaching, by the philologically improbable 
exegesis: ‘ who has the self sent away (pesitatto).’ 1 

The opportunity of the quickened ideal in the New 
Word Avas iioav in the hands of the Sakyans. On the 
one hand, the task was harder, for as Nonconformists 
they ceased to have tradition at their back. For a 
long day religious aristocracy Avould see in them upstarts. 

£ With shavelings, menial black fellows, the offscouring 
of our kinsman’s heels, I Avould talk as I now do to 
you,’ 2 the young Brahman is made to say to Gotama 
the kshatriya, an episode which is probably true, but 
clothed in the diction of a later day, when Sakya, as 
openly ‘ Protestant,’ had come to use terms of de- 
nominational acrimony. On the other hand, Sakya, as 
a severed ‘ left-Aving ’ of the Established Church, could 
teach more freely those emphases on the man as becoming 

1 Cf. bhavitattanay (106). See infra, xx. - Digha-Nilcaya, i, 90. 
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the More, in conduct and social relations, than it could 
have done under the aegis of the Brahman, and the 
mortmain of Brahman ritual and etiquette. 

But in its turn the Sakyan New Word came also to 
he covered and involved in an aegis, an etiquette, more 
potent and sinister even than the Brahman. These 
arose from the growing vogue of the sramana ( samana , 
hhihhhu ) as a profession, and the growing psychological 
trend of thought, later to he called Sankhya. The 
Established Church also felt the push of these up- 
growths, but its traditional constitution was able to 
use them in harness. In the case of Sakya, on the other 
hand, with no accredited leaders and no tradition as yet 
worth the name, it was the two vogues which used 
Sakya and ultimately drove it in harness. Under the 
Brahman aegis, the man in the Sakyan sayings stands 
out as divinely real in his potential becoming, as way- 
faring towards a goal, to attain which much effort and 
long time were required, but which did not require the 
cutting himself off from all human relations (save those 
of teacher-pupil and friend), nor the seeing in this goodly 
world of earth or other ivorlds naught in the long run 
save ‘ 111,’ nor the seeing in himself nothing of that 
indwelling God Whom his country’s religion saw as his 
own highest self. 

Now it is these three ‘ Nots ’ which were required 
in the Pitakas, so much so, that in them the Sakyan 
‘ under the Brahman aegis 5 is much obscured and left 
aside. Mainly we have the monk-editor compiling (and 
then writing) for the monk. This great change in values 
will have come about gradually; but it is a change w r e 
should look out for in every Pitaka document, betrayed 
more or less as going on, or as having gone on. 

How is a translation to aid the reader in recognizing 
this ? 

There is the way of comment, verse by verse, but it 
is a way of many words, of a fat volume, and for the 
reader much tedium. I have seen but one other way, 
in which the translator, having decided once for ail, 
and again, verse by verse, says nothing, and asks the 
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reader to approve or dissent. I have chosen this way- 
under the inspiration of a worthy precedent. And 
further, by copying the method of juxtaposed text and 
translation, after the mode of the Loeb classical trans- 
lations, and now for the first time followed in a Pali 
translation by Harvard University, 1 I have helped the 
reader who would compare the text with my translation. 
The way I refer to is, of course, to Richard Garbe’s 
translation of the Bhagavad Gita, the 'printing, namely, 
in smaller type those verses which are judged to have been 
compiled under later influences. In the present case 
those influences were of the two vogues named above, 
when these had changed the original Sakyan outlook 
on the man. I judge that the changed outlook will 
have dictated many verses and many lines of the 
anthology. I judge that the main part of the earlier 
outlook will be surviving sayings, set into Prakrit metre 
during the last years of the Founder’s life. Nothing 
else could account for the Brahmanical terms and 
teaching used on such a central matter as the nature 
of the man or self, which we meet with in this anthology 
to an extent not to be matched in the rest of the Pitakas. 

I hold it strange that I have not found this com- 
mented upon in scholars’ works in early Buddhism. 
To take the most notable of these, one who was equally 
at home in Brahman and Buddhist literature: — Olden- 
berg is never tired of quoting the Dhammapada as best 
reflecting the ‘ inmost soul of Buddhism,’ 2 yet he never 
quotes its verses on the dtmd ( attan ), or discerns in 
these a close link with a day, when the first Sakyans 
were seeking to strengthen and expand the very nucleus 
of Brahmanie teaching. On the contrary, when he 
moves over from Upanishads to ‘ the beginnings of 
Buddhism,’ 8 he, with a curiously blunted historical 
flair, and taking it all en bloc, finds the movement of 
the ‘ alt-buddhistische Literatur is, over against that 
of the Brahmans, essentially on a separate plane.’ So 

1 Lord Chalmers's translation of the Sutta-Nipata. 

2 Buddha, 6th (last) ed., pp. 220, 247, etc. 

3 Die Lehre der V panishaden, p. 282. 
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indeed it is for the most part; but not wholly, and we 
must, with Aquinas, utter our Distinguo — namely, that 
whereas the main emphasis in the Pitakas does lie £ on 
a separate plane,’ there are unemphasized terms, phrases, 
sentences, surviving in them, left in as it were, which 
are on a different ‘ plane,’ a plane which is in line with 
the immanent theism or Atmanism of Brahman teaching. 

Greater discrimination in this matter than Olden- 
berg’s has been shown by two scholars of the present 
generation, Messrs. B. M. Barua and S. Mitra, in their 
Prakrit Dhammapada (Calcutta, 1921). They find that 
certain Dhammapada verses, as ■ representing an earlier 
stage of Buddhism,’ stand in close relation to the 
Chandogya Upanishad. 1 This indicates for me a greatly 
improved outlook, and it is only regrettable that they 
have tried to draw a parallel which is far less plausible 
than many others. Their parallel is between Chan- 
dogya VII, 3. 1, 4. 1-3, and 5. 1, and Dhammapada, 
verses 1, 2, 21 and 43. But there is here no real 
sequence in teaching. In the first place we have a 
common influence to which both of these scriptures are 
reacting, the one probably some years after the other: 
I mean of course the influence of the Kapilan teaching, 
subsequently called Sankhya. And in the second place 
we have (Dhp. 43) the man’s personal responsibility 
insisted upon, Avhich finds no antecedent in the juxta- 
posed Upanishadic sentence. Passages which to me 
seem to suggest real sequence, and which are anyway 
far apter parallels, I have given, and will give presently. 

Worthy of attention too are the weighing by Messrs. 
Barua and Mitra of evidence as to the relative seniority 
of this and that recension of the Dhammapada as yet 
accessible to us: the canonical Pali version, the in- 
complete version in Kharosthi script discovered in 1896 
in Khotan, the portions occurring in the mixed Sanskrit 
of the Mahavastu, the Chinese version translated by 
Beal, known as Fa-kheu-pi-u, the Tibetan version known 
as Udanavarga, translated by Rockhill, the incomplete 


1 Page xxvi/. 
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version in later Sanskrit, in Gupta script, known as the 
Turfan recension, not to mention smaller groups of 
similar, if not identical verses. But for me these 
writers pay too little attention to the contents of each 
recension as having any weight in determining seniority; 
or to the order in the contents. Thus in a literature 
where, in any listed order, the first items are invariably 
the most important, I should rate any Dhammapada 
which placed The Way as number one, as of an older 
tradition than one which began, as do the Chinese and 
Tibetan recensions, with Impermanence, or as does the 
Pali recension, beginning with mind and miscellaneous 
reflections, and placing the section on the Way as number 
twenty. I am not pressing for all the verses which have 
found their seats under Magga, the Way, as being of 
the oldest. Far from it. Later editing has been very 
busy over this section, and anicca and the rest are quickly 
marshalled in, in each version. But that Magga should 
be the start represents an older tradition, as we may 
see in the order of subjects in ‘ the Great Book ’ of the 
Saqyutta-Nikaya, an order revealing a nearness in 
time to the day of the man who, by his close attendant, 
was described as the teacher of the One Subject: £ who 
made a Way to arise, to be perceived, to be declared, 
Way-knower, Way-witter, Way-master.’ 1 

I find, indeed, that the Vagga on the Way (No. 12) 
in the Tibetan Udana recension of our anthology is, 
from verses 9 to the end, a far apter discourse on the 
Way of Sakyamuni than is that of all the other recen- 
sions saving only one feature in the Prakrit recension. 
Condensed it runs : e I have taught you that this Way cuts 
off pain . . . you yourselves must strive . . . There is 
no road but this going to perfect enlightenment. . . . This 
Way is straight; it leads to the other world. ... Sakya- 
muni expounded it again to the many . . . through kind- 
ness and compassion I teach the Way. ... As Ganga 
flows . . . into ocean, so he who walks in the even way 
will arrive at the ending of death ... at the other shore.’ 


1 Majjhima-Nikaya, No. 108. 
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The one feature in the Prakrit recension which, 
together with that of the priority of the Way Vagga, 
suggests to me what may have been the real original 
beginning is the verse there occupying first place, the 
Chariot of the Way: 

Straight is the name that Way is called, and Free 
from fear the Quarter whither thou art bound. 

Thy chariot is the Silent Runner named, 
with wheels of Righteous Effort fitted well. 

Conscience the Leaning Board; the Canopy 
is heedfulness; the Driver Dharma is, 

I say, and Right Views he who Runs Before. 

And be it woman be it man for whom 
such chariot doth wait, by that same car 
he verily shall to nirvana (go). 

In the Pali Canon these eloquent lines have found 
their sole resting-place in the Suttas of the Saqyutta- 
Nikaya, where they are made the Founder’s answer 
to a deva, recently a monk on earth, asking for a Beyond 
to his new world of life. And with the exception of 
the last line it is, for me, of the original teaching. It is 
also a figure used in the Katha Upanishad: 

Know thou the Atman in a chariot riding, 
the body is that chariot ; 

Know thou intelligence as driver 
and the mind as reins. 

The senses, say they, are the horses ; 
objects of sense are where they range. 

The Atman with the senses and the mind 
him wise men do call the enjoyer. 

In the driver substituted by Sakya we have the new 
religious significance in Dharma to which we find explicit 
allusion in a notable Sutta of the same Pali Nikaya. 

But there is one pada, the last in the Pali lines, where 
I sense a later gloss: nibbanass ’ eva santike. Now this 
pada_ occurs in verse 32 of the Pali Dhammapada; also 
metrically otherwise — nibbanarj santike — in a monas- 
tically conceived poem of the Saqyutta-Nikaya (iv, 74, 
75) with the antithesis, am nibbanarj vuccati : ‘he is 
called “far from nirvana.”’ For me Nirvana, as a 
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concept of the goal of life as divine perfection realized, 
was not of original Sakya. This goal was called artha, 
pammartha, pariyosdna. Nirvana was the waning ont 
of all evil: — raga, dosa, moha, as Sariputta is credited 
with having said, when asked to define ‘ nibbana.’ And 
there is a curious feature about this pada which, when 
compared with the use of santike elsewhere in the 
Dhammapada, inclines me to see in it a rather badly 
substituted phrase. Elsewhere we have the verb ‘ go ’ in 
two forms accompanying santike : in verse 224 it is Vgarn : 

etehi tihi thanehi gacche devdna santike 

(for these three things ’mong devas may he go) ; 

and in verse 237 it is Vi (in - ydto ): 

Upanitavayo ca ddni ’si ; sampayato’si Yamassa santike. 
(Now art brought to close of life ; to Yama’s presence setting out.) 

The versifier has been careful not to omit anything so 
essential as the moving on, the ‘ wayfaring ’ of the man. 
The verb is only omitted when the word santika (presence, 
vicinity) expressed an objective attained, a stasis, a 
state. (Cf. Sutta-Nipata, verses 379, 564 /., 1128 with 
426, 429.) Here we have emphatically a moving on 
to an objective, yet here the verb has been omitted. Hence 
I feel strongly we have a verb-less pada, expressing a 
later value in c Nirvana,’ thrusting aside some such 
older pada as 

Sa ve etena rathena sad-attham eva gacchati. 

Indeed, the word ‘ goes ’ ( gacchati ) is a favourite Dham- 
mapada ending to a line, that being its place every 
time (5) it occurs, the Sutta-Nipata compilers on the 
other hand giving it the penultimate place . 1 

1 A point of minor interest is that the Commentator on the 
Sapyutta, after expounding in much detail the Chariot Sutta up to 
the syce of right views, ends his exegesis there, as if an abridged 
version of the Sutta had been for a time in this Nikaya, taken over, 
it may be, from the early Dhammapada. We see the same thing 
happening in Soma's spirited gatha in this Nikaya (Yol. I, p. 129), 
the last and best portion of which never found its way into the 
Therlgatha (verses 60-62). 
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Or, if santike was in the original pada, it may have 
resembled verse 224, thus — 

. . . gacche sadatthay santike. 

But about that matter of precedence I hear the critic 
saying: ‘If there be any validity in this idea, that in 
an Indian category the first item is the chief, and if the 
nucleus of the Dhammapada was indeed near in time 
and spirit to Brahman teaching, surely the section on 
the Self would have been first. But we find the Atta- 
vagga as No. 13. 

Toucte, I would reply; I was not sufficiently explicit; 
I did not state my case historically. When the Sakyan 
compilers will have started on an anthology of leading 
subjects in their teaching, the Way will have been for 
them, as missioners of a New Word, the most important 
thing to put first, for it represented the very raison 
d’etre of their being a teaching Order. The Self was 
already and had long been the Centre of India’s estab- 
lished religion, and fully preached. They were out to 
present It in the man with a New Force: the Self as 
becoming in the man to what extent he made It become, 
or developed It in his life, Wayfarer in the Way. 

And here, in laying down this useful contribution, 
the Prakrit Dhammapada, I would reiterate my keen 
regret that recent translators have so helped to blind 
us to the paramount importance in original Buddhism 
of the conception of Becoming by linking the word 
bhavand, bhdvita, with ‘ meditation 5 ! There is nothing 
essentially identical between the Pali and the English 
terms. The Pali is the causative of ‘ becoming ’ : 
‘ make become 5 ; and, if ‘ make-become ’ startle precious 
taste, we must fall back on terms of tillage, such as 
developing, cultivating, growth. Fausboll saw this and 
renders the term bhdvitattdm.g by semet ipsum colit: 
‘ cultivates the very self,’ as were It the man’s garden. 
Max-Miiller, with his ‘ him whose soul is well grounded,’ 
is less accurate; 1 but he is better than any more recent 


1 Sacred Books of the East, X, f. 32 (verse 106 /.). 
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translators, with 4 meditates on the self,’ ‘ self -subdued , 5 
and the like. The commentator on the Dhammapada 
(who was certainly not Buddhaghosa) has been too much 
ignored with his 4 vaddhitattanag ’ : 4 the self made to 
grow.’ So, too, has Buddhaghosa’s vigorous definition 
in the Commentary on Dhammasangani — £ bhaveti means 
beget, causes to arise, causes to grow ’- — been overlooked. 
Overlooked also is the significant way in which the verb 
is used whenever any effort of will is involved to bring 
about some new or abnormal state in the man: such 
as access in Jhana, achievement in Iddhi, irradiating 
amity in another and, last but not least, 4 making the 
Way to become !1 — that is, growing in our living toward 
the Divine. We must, we must let this pregnant word, 
which the Sakyan sayings brought into use in Indian 
literature, come at last into its own in our own tongue, 
and put the fire of the living will into the place of the 
placid hush of 4 meditation.’ 

To come back to Garbe’s example and my imitation. . 
The hope of effecting, by this, that historical insight 
into the present anthology, which he has helped forward 
in the Gita, is my sole excuse for including a Dhamma- 
pada translation in this series of Buddhist 4 sacred 
books.’ It is true that I have at the same time tried 
to be more closely reproducing the text than my pre- 
decessors. In particular I have avoided the Western 
(and only for secular meanings, the Indian) way of using 
the word c self ’ ; it simply cannot be right, in a religious 
work of the days of early Buddhism, to see in ‘ self ’ 
just, and only just, what we now see. It is true that 
the Pali has no 4 the ’ before 4 self.’ But neither, before 
4 self,’ has it ever a possessive pronoun: /w’mself, etc. 
Had I used 4 self ’ for 4 the self ’ I should inevitably have 
dragged in that lowered value of the self which the 
word, together with its apparently inoffensive adjective, 
self-ish, has somehow come to have for us. There is 
in the Dhammapada a higher and a lower self: that is 
clear enough. So there is in the Maitrayana Upanishad, 


1 Vinaya, i, p. 11. 
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a work which in parts is probably of Gotama’s very 
day. But for us, unless we prefix a ‘ higher ’ or £ better ’ 
to self, or affix to it terms of commendation : — 

Self-wisdom, self-knowledge, self-control . . . 

we tend to use self in the depreciated meaning — indeed, 
Tennyson’s third compound has that. 

As to rhythm and scansion I have not been careful 
when it came to a choice between these and literal 
accuracy. But in spite of my lamented friend the late 
Sir Charles Eliot’s verdict to the contrary, I still hold 
with rendering a work in verse by verse, and not by 
prose. It is true that Dhammapada verse is, fairly 
often, anything but real poetry. It is true that metre 
may have been often or mainly used, not because a 
poetic afflatus demanded it, but because the need of a 
bookless world to make mantras in a form hard to alter 
demanded it. Nevertheless it is part of a translator’s 
task to produce in his reader, as far as may be, the effect 
in form as well as in meaning that the original produced 
on an average hearer. And I cannot away with the 
conviction, that we get nearer to this effect in rendering 
metric speech by metric speech than were we to repro- 
duce it in prose. 

At the same time, moreover, I have made this much 
of an advance on earlier translations, that I have 
(a) given the variant readings found in the eleven 
sections of the Prakrit fragment, and ( b ) increased the 
references I inserted, from Rhys Davids’s notes and my 
own, at the foot of the pages of the P.T.S. text, including 
several parallels from earlier Upanishads. 

And then the reader has here, as he has not elsewhere, 
text as well as translation. 

But these are all details, insufficient, one or the lot, 
to have warranted as yet the making of a new transla- 
tion. My sole sufficient reason was to suggest, by 
larger and smaller type, an object-lesson in the history 
of changing values in documents ranking as ‘ scripture? 
Thus, for instance, my types suggest that the lines: 
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By dharma of well-faring let him fare; 
not by what is ill-faring let Mm fare. 

Happy the dbarma-farer lives, 
both in tMs world and in the next ! 

are earlier, and conform less to the outlook of what I 
would call the professional monastic than these: 

As ’twere but froth he saw, as ’twere mirage 
he saw: — when he the world so contemplates, 
the death-king (passing) sees him not. 

(Verses 169, 170.) 

That the verses have no poetic merit is neither here nor 
there: they have none in the Pali, of which the English 
is a literal rendering. But the first verse sounds the 
true Sakyan note of hope and confidence in the great 
adventure of world-wayfaring, with heed to the inner 
guide, the inner monitor of dharma or, as we should say, 
conscience— the urge of the Divine Self aiding the man’s 
becoming That Who he is. The latter verse reveals 
the recluse turning away from world-wayfaring as not 
an adventure in Becoming, but as mere vanity, as 
‘ 111,’ and looking on death, not as the opener of the 
new stadium in Becoming, but as That who is at all 
costs to be evaded. 

Here I halt again, for an impatient critic is saying: 
‘But your two verses can quite well be expressions of 
two phases in one and the same man. Now he is the 
hopeful, earnest wayfarer; now he is depressed at what 
life in tMs body and this world entails. Are you not 
familiar with both phases in yourself V 

This is at first sight quite a plausible objection to the 
setting up earlier and later strata of verse. To survive 
it I need to put in one more caveat against the Dham- 
mapada being a ‘ nosegay ’ of poetic sentiments. Such 
an anthology were possible at a date when, the Sakyan 
‘ church ’ having become well and solidly established 
as a preponderant cult, a monk of poetic vein might 
utter or write groups of verses on ‘Phases of the 
Religious Life,’ or the like, both from his own experience 



XXIV 


INTRODUCTION. 


and also from sayings current outside Ms Order. But 
such, a work the Dhammapada at first was not. It 
betrays, as I have said, very early sources, some 
Br ahman ic and some which I hold to be pristine Sakyan. 
And these, especially the former, would not pass, in 
any wholly later work, the sanctions of ecclesiastical 
orthodoxy of the later date. No, we must look upon 
our Dhammapada as a more or less assorted mass of 
sayings, put into verse, for giving the sayings fixity, at 
different times, till finally some Church decision, most 
probably in Ceylon, decided that the work was closed. 
Now, among these groups of sayings, those which were 
made metrical earliest will have reflected, not a poet's 
view of the religious life in general, but the eager and 
insistent teachings of the Men of the New Word : of the 
Way, or of the Man as Becoming the More wayfaring 
toward the Most. Such men had, it may well be, their 
moments of depression over what they had to face, in 
their own growth and in the w 7 orld they sought to help. 
But that they should have given an expression to such 
moods, side by side with the cardinal notes in their 
teaching, as of equal interest and importance — why, 
for such relatively idle wailing they were not fain, they 
had no time, no will. Had they stopped to make moan 
they w r ould have ascribed the sentiments to the man 
who sees fear: bhayadassdvin ; to the man who is 
bewildered: mutthasacca ; to the pessimist: Mhmva- 
sannin. But they were urging on men to live the Way 
going to joy (maggo fltigamamyo), to heed the inner 
Guide therein, who was the very guarantee of ultimately 
safe adventure (yogaWtema). And to have talked in 
the tone of the views from which they dissuaded would 
have blunted the force of their gospel. Hence it is 
that I seek to get readers to cultivate an ear for the 
different chord sounded by the bright missioner-monk, 
on the one hand; from that sounded by the professional 
recluse, who was no longer professional missioner, on 
the other, yet who had to wave his flag of world-ill to 
save his credit as world-iorsaker. 

Such a sensitive ‘ ear ’ is a very possible accomplish- 
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ment, if only there be given time enough to its cultiva- 
tion. I shall before very long have taken half a century 
over the getting of it, but its reaction is now good. 
Others taking less devious courses could win it in a 
far shorter interval, especially if their cultivation begins 
with such a translation as this, and that of Garbe. His 
task was, I think, if longer, easier than mine. In the 
Gita he had, apart from the easy discounting of twenty- 
four verses, connecting the Interlude at first and at last 
with the epic in which it is embedded, a poem of 676 
verses of a continuous dialogue of connected discourse. 
Into this discourse, which is between a personified deity 
and a warrior in labour-pains over a growing ethic, he 
detected certain metaphysical apothegms of a pedantic 
character, most of them belonging to Vedanta and 
Mimarjsa scholastic, the withdrawing of which in no 
way mutilated the discourse, but rather consolidated it. 
Together, the glosses amounted to over one-fifth of the 
whole poem, but, had he felt justified in following his 
‘ ear,’ he could have increased the number — so he 
admits. In other words, he judged that certain verses, 
containing terms betraying a change in values which 
is in conflict with the religious values of the greater 
part of the poem, do not belong to its original form. 
He suspects also some change in the contexts surround- 
ing these interpolated verses. 

In the Dhammapada we have no enframing matter, 
nor have we any continuous discourse. Every verse, 
or, here and there, every two or three verses, are so 
many little detached poems. To some extent the 
Commentary makes a good attempt at explaining each 
segregation of verse. At other times its story is a bad 
misfit. And in any case the Commentary, when it 
came to take written form, must have gone through so 
much change on the tongues of centuries of freely 
expounding monks, that no historical reliance as to the 
real occasion which prompted the original saying can 
be placed in it. But it is quite possible that the first 
nucleus of the Sayings versified in the Dhammapada 
was grouped under a few heads, and that, from time 
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to time, both, beads {-vagga), and verses under each bead, 
and even lines in verses, may bave been added. 

It will be pertinent to consider tbis sentence more in 
detail. 

That tbe groups originally began with a Magga-vagga, 
as in tbe Prakrit recension, seems to me far more probable 
t,ha,n that sucb a section was originally late in tbe list 
and was promoted to front rank. And wby ? Because 
whereas tbe Way, tbe Man or Self in tbe Way, was tbe 
symbol and substance of tbe Sakyan New Word, we 
know by tbe Pali scriptures that tbe Way was virtually 
dethroned (a) by tbe four truths (in which the Way finds 
a place, but where tbe emphasis is on 111), (b) by tbe three- 
fold shibboleth of impermanence, ill and not-self, and 
(c) by tbe ecclesiastical trinity of ‘ Buddha, Dhamma, 
Sangba. 5 Nor was there any swing of tbe pendulum 
bringing the Magga once more at a later time back to 
front place. 

But even if the shifting of an original beginning with 
a Magga-vagga be allowed, there is matter harder of 
explanation in tbe order of tbe remaining twenty-five; 
tbe weighing it in detail would take a volume, nor could 
I bring even a lighted taper to lighten our darkness 
about it. As to the last vagga, £ Brahmana,’ I would 
ask the critic to distinguish, in final accretions in Pali 
books, between what has been (a) a relatively recent 
composition showing later values, (b) a saying or group 
of sayings which, while giving early values, has been 
incorporated later, and (c) a word or phrase of the earlier 
values which has been at a later period wrought up 
into verse to serve persisting or later ideals. Examples 
of (a) and ( b ) may be found in the last sections of the 
Majjhima and Sagyutta Nikayas respectively. 1 I incline 
to see in the last Vagga of our anthology an example 
of (c). Sakya will have started with, not the arahan, 
but the Brahman at his best — a pious upright man-in- 
the-world — as its human ideal. (How could it be other- 
wise with that majority of its first teachers Brahmans ?) 


1 Cf. my Introduction to Vol. V of Kindred Sayings, P.T.S. ed. 
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This tradition will have remained, as did the Brahman 
term tevijjo: ‘ man of the three Vedas.’ And this 
tradition as embodied in certain sayings will be seen, 
not only in, e.g., the Vasettha-Sutta of Majjhima and 
Sutta-Nipata, but also in such of the verses in Vagga 26 
as have older standards, while the term itself may well 
have been worked np in verses of the later stamp. The 
reader will see that for me this Vagga is a mixture of 
this kind. 

In the next place, that, throughout the anthology, 
verses may have been from time to time interpolated is 
not the less probable event it will have been in a con- 
nected discourse. I believe that interpolations were 
made both in poems and Suttas. But with the Dham- 
mapada Commentary giving hundreds of different occa- 
sions for the versified sayings to arise, interpolation of 
a verse with its story T is not a wild surmise. And I find 
no difficulty in seeing such an interpolation in the three 
verses (277-79), occurring also in the Theragatha an- 
thology, of ! the three ways to “ purity ” ’ (not a genuine 
Sakyan summuni bonum), thrust in under the verse on 
the Way which was to take man to Arthu — the goal of 
the Thing Needed. It is not so much ‘ way to purity ’ 
that for me rings as late and less; it is the shrinkage, 
not the becoming, of the man, involved in the terms 
‘impermanent,’ ‘ill,’ ‘ not-self.’ Most, however, of the 
interpolations occur where we should first look for 
them — namely, at the end of a Vagga — e.g., Nos. 2, 3, 
5, 6, 15, 18, etc. 

Lastly, as to inserted lines or padas: these usually 
occur in couplets swollen by such to an extra line, and 
the removal of them harms neither sense nor metre, 
as in verses 1, 2. In 92, 93, again, where the words ‘the 
void, the unmarked, liberty ’ are for me as truly of later 
values as is for Garbe the word mayd in a given context, 
the whole line containing these can be removed with 
no remaining incoherence in the text. 

Yescvy sannicayo natthi, ye joarinnatabJiojana 
( sunnato animitto ca vimokho yesay gocaro) 
alcase m sakuntdnay gati tesay durannayd. 
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Again in verse 20: 

Though he say little that is proper, yet if he 
by dharma walk, of passion, hate and dulness rid, 
(rightly intelligent, his mind well freed, 
not grasping after either earth or yonder) 
partaker is that man in holy life, 

where the excision reduces the Pali from three lines to 
the more usual two, corresponding to the preceding 
two of this connected pair of verses (19, 20). 


Let me now summarize the grounds on which I have 
marked certain verses or lines, amounting to less than 
one-third of the whole, as not belonging to the original 
nucleus of versified sayings. The passages I put as 
later, taken together, bear for me some hall-mark of 
monastic values. They lack, on the other hand, the 
hall-marks of a positive evangel of faith and hope in a 
revealed More in man’s nature and destiny. Verses bear- 
ing these ‘ hall-marks ’ I have left untouched, not because 
there will have been no man of a later date to compose 
verses about such an evangel, but because, if any such 
verses in the anthology be later, they at any rate do not 
present a discord with the spirit which is, for me, that 
of the original sayings. They are the loyal echoes of 
a greater day. They are virtually vieille roche. 

Verses of a monastic outlook are such as — 

1. Deal disparagingly with the body, with the mind, 
■with beauty; direct attention to the ugly; look on the 
mind ( manas ) as the ‘ man,’ in the later Abhidhamma 
way. 

2. Are warnings against any love-relations (save that 
of friend). 

3. Speak disparagingly of the ‘masses,’ the many- 
folk. 

4. Hold up ‘ the world ’ and life in it as ' ill,’ as, 
without exception, to be feared. 

5. Hold up life in any world as ‘ ill.’ 

6. Praise solitude as having value in itself. 
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7. Abuse tbe concept of ‘ becoming ’ ( hhava , as being 
merely material renewal with following decay). 

8. Show preoccupation with monkish interests, both in 
the cloister and in relation with the laity (gifts, merit, etc.). 

9. Hold up shrunken sceptical notions about the nature 
of the man. 

10. Conceive the Final Attainment as a waning and 
passing out. 

11. See salvation in negative ideas, such as release, 
the void, ending, etc. 

12. Conceive evil influences as a person (Mara). 

13. Eeveal an external, ‘ scriptural 5 meaning in 
‘ Dhamma.’ 

14. Show a developed ecclesiastical trinity for worship : 
4 Buddha, Dhamma, Sangha.’ 

15. See a high worth in Buddhas and arahans as 
static, finished. 

16. Use (and frequently) a term of thought concen- 
trated on evil: dsava. 

It is important, if the reader is not to be referred to 
a trail of notes as appendix, that I go briefly into each of 
these features I hold to be later values. It will then suffice 
if, at the verses, reference is made to these sixteen. 

1. E.g., verses 7, 8, 47-50, 202, 350. My intention 
here is not that I would have the original Sakya credited 
with rating man’s material vehicle as equal with the 
spiritual self. It is the deliberate contemplation of the 
worse, the ugly, the foul, which is such a feature in the 
Pitakas and later literature — e.g., in the Jhana so called 
— that is to me of the growing monk-vogue. We note 
this attitude beginning already in the Maitri Upanishad, 
1. 3, which I place in the time of early Sakya. With 
regard to similar depreciation of the mind — e.g., verse 34 
— I shall have to compare this with its rehabilitation in 
scholastic literature at the end of this Introduction. 

2. In the Piya-vagga (XVI: Precious) 1 we need to 
distinguish between the appreciated Brahmanic value 

1 This has been curiously translated by some writers as ‘ agree- 
able . 5 
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of the Self as the most precious possession of the man 
and the monkish value of the fear and danger in cherish- 
ing affection for human beings. In verse 209 we have 
the former value, and again in 218. (In Saijyutta- 
Nikaya, i, 71 /., in the Suttas Piija, Attarakkbita and 
MaUika, we have pure Brahmanic teaching — Brh. 
Up., 1. 4, 8, etc. — with one important addition: that 
the lover of the Divine Self within was, recognizing 
‘ That 5 in the fellow-man, to ‘ harm no other man.’) In 
the following verses, 210-16, and in 284 /., we have the 
note of monastic fear. 

3. Verse 58 is prettier as poetry than as religious 
teaching. And the Commentary rubs in the comparison 
of £ Everyman ’ with rubbish. Early gospels do not 
take this high-brow tone. Everyman may be ‘ as sheep 
without a shepherd, 5 but to the shepherds he is 4 precious. 5 
A prodigal, yet they ‘ run to meet him. 5 

4. E.g., verses 46, 170, 175, 334-44, 356-69, 381, 395, 
397 /., 400-02, 414 ff. This feature is, of course, that 
which the monk in any religion most values, and that 
which it is to his interest he should never fail to ad- 
vertise. Most of all where the monastic vogue is yet 
young and waxing. When this social cleavage is well 
established, we see it less brought to the front. Cf. the 
opening challenge in the Milinda conversations. 1 

5. This feature of an ascetic cult is less universally 
true. But as we know, the rejection of opportunities 
to the Better in any survival of this earth-life under- 
went a great worsening in Sakya, so much so that the 
very central idea of Becoming (figured by ‘ the Way ’) — 
bhava— was fiercely attacked, the word for rebirth being 
also bhava. It was only in the causative form bhavaml, 

‘ making to become, 5 that the mother-idea of Becoming 
was still cherished — cherished, but at the expense of 
any glowing faith in progress in the Beyond. See 
verses 20, 97, 153 /. 

6. Verses 75, 175, 210, 346 ff., 360 ff., 381, 397, 410, 
415, 421. 


1 The Milinda Questions, by the writer, p. 29. 
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7. Verses 351, 415/., and cf. with 5. 

8. Verses 73/., 358, 365. The Dhammapada is mainly 
too early to insist on that virtue of dana, giving, which, 
as meaning giving not to the needy and. sufferers in 
general, but to monks, is so much commended by the 
latter in the Pitakas, and is even made to stand at the 
head of the outlined 4 sermon ’ at the very start of 
Gotama’s mission ! Contrariwise, it is to this anthology 
that Buddhism owes the only occurrence of the verse so 
much quoted in this day of altered ideals : 

The gift 1 of dharma conquers every gift ( or surpasses, 
verse 354), 

where dharma presumably has come to mean Dhamma, or 
religious teaching. But the notion of merit (jpunna) is 
just beginning to outgrow the earlier (late Vedic) meaning 
of righteous conduct, such as will guarantee communion 
hereafter with a worthier world, with devas (verses 18, 220), 
and is beginning to mean especially the store of merit 
accruing to the layman from due warding of the ‘ holy 
man 5 (cf. verse 196), or from due regard, verse 108. 

9. These are mainly included under the triple ‘ shib- 
boleth ’ anicca, duklcha, anatta (verses 277 jf.), and are 
for me emphatically a monastic growth, which should 
be carefully kept apart from the original teaching. The 
first men were teaching a view of the man’s potential 
growth which was a strengthening of the lofty concept 
of human nature as taught in the early Upanishads ; 
they would not possibly be bent on showing the very man 
as momentary, wrapped in miseries and not real. Had 
this evil canker assumed the strength it won later, when 
this anthology was edited, written, closed, we should 
not find it confined to one obvious gloss thrust into 
the Way chapter, just because the word ‘ way ’ and 
the worthy idea of advance had been applied to it. It 
would have shown itself more than once. 

10. 11. The term, nirvana, nibbana, I hold to have 
been first applied in Sakya to that diminishing of the 
vicious and the weak in the man, which is the negative 


1 Omitted in vocabulary of P.T.S. ed. 
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aspect of Ms positive advance in becoming. _ The same 
bolds good of other terms, such as virago, (nirodha does 
not occur- here). The transference of the first term to 
the final goal came later, when such positive terms as 
attha, paramattka, 1 pariyosana were falling into disuse, 
together with the shrinkage of the Way-concept and with 
less looking forward to happier states of life in other- 
worthier worlds. The concept of sumia, void, is another 
later undesirable growth, corresponding to the vague 
negativeness of nirvana and the turning away from 
other-world progress, and in which, no doubt to give 
it posthumous dignity in the Suttas, Ana n da is, of all 
unsuitable disciples, made to play the part of interested 
interlocutor. 

12. The personification of evil belongs as much to the 
legend of Buddhism as does the Bodlii-tree, and per- 
meates prose and verse of the Pitakas as much as does 
a personal ‘ devil ! the Gospels. For the history of it 
the reader who knows German should read the masterly 
essay Mara und Buddha, by Windisch (1895). 

13. I have mentioned this under (8), and have gone 
into it in my Sakya (1931), pp. 351, 363, 365. (Of. inf ra, 
verse 259.) Not enough is yet made of this significant 
change in early Buddhist development. The externaliza- 
tion of dharma was a natural result of two things: the 
denial of the reality of the very man or self, on whom 
dharma as the urge of the Higher Self worked as ‘ Inner 
Controller ’ ( antarayamin ), or, in our diction, as con- 
science; and secondly, the growth of a corpus of fixed 
sayings in a bookless world where, in the Order, there 
had never been but one living human Head, who is said 
to have appointed dharma as Ms successor. 

14. There is no need to point out the verses revealing 
this ecclesiastical growth such as may be seen in all old- 
established religions. The usual error in Buddhist 
studies is to put the growth of it too early. The first 
two Councils show no development of it. The Vinaya 
editors obviously force it to the front from the very first. 

1 These two became earmarked for ‘ meaning.’ 
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15. Both, the Buddhas and the saints conceived as 
something static, moveless, finished, ‘ done,’ has already- 
begun to show its.elf in the Dhammapada, albeit to a 
very slight extent (verses 414, 422; cf. verse 134). 

16. This curious Pitakan term of an inner spreading 
poison belongs to that morbid dwelling on human vice 
so characteristic of a movement which had ‘ given up ’ 
the mass of mankind as hopeless and as to be avoided 
as far as possible. 

I do not expect that readers, when they come to 
verses bearing one or more of these features, will ex- 
perience the jar they call up in me. Readers and 
writers in this field are as yet too persuaded that ‘ the 
simple statements of Buddhist doctrines now found, in 
identical words, in paragraphs or verses recurring in 
all the books 51 are the oldest, the relatively most 
original. Perhaps nothing, alas ! is further from the 
truth. In any corpus of ancient scripture we are in 
the presence of a corpse which, while it lived, came to 
take its shape as a changing, a growing thing. And its 
adult, finished form will be other than its features in 
youth. These may survive as ‘ rudimentary forms ’ ; 
thus, e.g., ‘ Were it not better that you sought the 
Self V 1 2 But those will be the predominant features of 
the beast; in other words, those ‘identical passages 
everywhere repeated ’ and emphasized it is, that are 
the characteristics of the adult church, the later Sakya, 
the about-to-be scholastic Buddhism. The rudimentary 
forms survive, are somehow left in; but never are they 
repeated. Venerable are they, but they are no longer 
‘sound.’ And more: in those repeated passages not 
only will the later characteristics predominate; they 
will also have tended to intrude and obscure the older 
features. They remind me of step-cutting up icy slopes, 

1 Bhys Davids, Buddhist India, p. 188; cf. Oldenberg, Buddha, 
6th ed., p. 219 where a preference is expressed for seeing an 
ipse dixit in metrical sayings, without any caveat as to how far 
monastic they may be in spirit. 

2 Vinaya, i, 23. 
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where the splinters from the last blows above fall down 
and would obliterate those steps just cut below, and 
where safety depends largely on keeping the latter 
cleared. We have only to look at the Vagga on ‘ the 
Way 5 to see this obliterating of the older by the later. 
The Way of becoming has there become split up into 
an eightfold category, wherein its religious meaning is 
obscured; a fourfold category follows, which, whatever 
was its original content, came to be, three parts of it, 
a brooding on 111; and the negation of all strong emotion 
(viraga) is lauded as ‘ the best of things.’ 

But let us leave word-parables on one side — they are 
a Buddhist, an Indian weakness — and come to word- 
pictures of what really will have taken place. It is a 
worthier exercise of reconstructive imagination, but it 
is also harder, and that is perhaps why we do not work 
it enough. Let us picture, so far as we may, that world, 
a little world to our day, of the Founder’s old age, and 
the growing need of perpetuating his sayings and the 
sayings of his first men, before the day dawned when 
his seat, his cell would be for ever empty. ' Yes,’ one 
of that group would perhaps tell us were he here, 4 we 
•were at Savatthl. We held our Founder in great 
reverence in his last years, as one who had long been 
a venerated teacher (Satthar). But we were much 
younger, and our feeling for him was largely that for 
one who was a finished, man. We cherished him as an 
aged grandfather who had done his speaking. For us 
the words, the wording, was the thing, that we might 
have the wherewithal to replace him, when we could 
no more refer to him in this matter and that. But 
very few senior men were left, and they were not with 
us. Sariputta and Moggallana were gone; Kacchana 
and Ivassapa were recluses, too much so for our leader, 
and with their bands of recluses they would not live 
by Savatthl, but away in the wilds. Anuruddha never 
mixed with us; he cared only to be with his two friends. 
The man of the Brahma viliaras had left the earth. 
Ananda was with us, but he had no gift of words. 
Gfavampati and Ivotthita, both aged, did not live at 
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Savatthi; the man the books call The Man of Old 1 
would have no fixed wording; he believed only in living 
his religion. But we others set great store by our 
coming to have a fixed and ordered set of mantras. 
We felt the need of making our own Vedas. And we 
held, that to put the sayings we were remembering and 
teaching into verse was the best way of preserving 
them. Verse could not be so easily altered as prose. 
And verse was as mantra more impressive when uttered. 
Some of us had the metric gift, and to these we leading 
disciples dictated in prose what they were to turn into 
verse, we watching their work and criticizing. Our 
language was not “ Pali that is a much later diction. 
It was much like the verses you have in Kharosthi 
script, soft and pliant, not unlike the Magadkl form of 
Prakrit. And it had many words for the man: the 
nara, jantu, posa, the purisa, the man as atmci in com- 
pounds, such as bhavitatma : “ he who has made the man 
to grow.” We always taught “ the man ”... Yes, 
we taught the Way in many ways, but for us it was 
the man in the Way who really mattered, and dharma 
in the man as guiding him if he willed to be guided. 
And we had a way of emphasizing both man and dharma 
by speaking of them as sa-cldharma and sa-ppurisa. It 
is^a quaint way, a little like your “ Very man of very 
man ” in the creed- words. We said too sa-d-ariha in 
emphasizing the Wayfarer’s aim as he wayfared through 
the worlds, in the Way that was artha-saMta, belonging 
to the goal. We did not then speak of the goal as 
nirvana; this was for us the waning out of evil in us, 
not of life. And we did not associate fire with evil, as 
monks came to do later. For us fixe was as the very 
quickening of life, ajjhattarj, “ within.” I seem to 
remember that we compiled in all some dozen Vaggas. 
There was first the Way, then the verses on “ the Not- 
wanton,” or, as the more positive West would say, 
Seriousness, or Earnestness. Then came the Mind, and 
the Flowers, then a Vagga on the Wise and the Foolish: 


1 Purana, Vinaya, ii, 289. 
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that is five; then verses on the very Worthy Men— yes, 
we used the word arahan, amhanto, but we never looked 
on men so called as finished, perfected; that will have 
teen later. Then a Vagga on estimates or weighing, 
called Thousands, a loose way of saying “ more/' - with 
emphasis. Then a Vagga on Evil; then one on Violence 
and its opposite— that is nine, is it not ? One on Old 
Age and then one on Miscellanea. Lastly, the Vagga 
on the Man, the Atma. Sayings on him had been versi- 
fied, but there were some among us who held the man 
could only be known in and through Mind ( chitta ), and 
were inclined to suppress them. The Satthar heard of 
this, and was insistent they should go in. So this was 
done, and the twelve Vaggas were our little anthology 
of Dhammapada: Verses on Dharma, or the Ought- 
to-be. It is sad that you have no good word for it. 
This does not mean that many verses in the other 
Vaggas were not composed in our day, such as those 
so well known in the Sukha- Vagga: “0 let us live 
happily . . .” and nearly all the verses in the Loka- Vagga. 
But either we grouped the verses of our day under one 
or other of those dozen heads, or we memorized them as 
separate poems, which were later added to the anthology/ 

Readers may wave this sort of thing aside as phantasy, 
yet I am not without hope that it may help to outline 
a picture of what, it will not be denied, may have been 
the circumstances under which this very venerable 
group of poems began, and from which it grew to the 
more than doubled length of its shape in the Pali 
recension. That in so growing in bulk there should 
also be reshaping in the grouping, not to mention other 
editorial work of gloss, is a plausible supposition token 
we have taken a careful survey of those circumstances. 
It is so much easier, for instance, to be tidy, finished, 
ordered in our corpus of literature, when its items are 
written manuscripts, let alone printed books, than when 
those items are groups of mantras, not in space at all, 
but potential sounds uttered by a remembering recorder. 

The fact that the groups placed first differ in each 
recension known to us of the Dhammapada should show 
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us how plastic, under such circumstances, may be the 
structure of such a living £ book.’ The Chinese were 
’writing, it is true, when Dhammapada Yaggas were 
brought to China, but the Yaggas were doubtless brought 
by living books or recorders. And the very natural 
consequences followed that, whether the live 4 broad- 
caster ’ from India began with the Way, or whether he 
started with the Pairs, as in our Pali version, the Chinese 
teachers of this Indian Wisdom would come to put first 
such topics as they held of chief importance. The 
Tibetans would do so no less. And so we get Anitya, 
‘ impermanence,’ or the Transient, ranked first in both 
these versions, the Way coming as No. 28 out of 39 Vaggas 
in the former and as No. 12 out of 33 in the latter. 

This is a more emphatically monkish start than that 
of the Pali version, which has no Vagga on the Transient, 
and only mentions the word once in any verse, but which 
— significant readjustment ! — starts off with the subject 
of the mind as the leading topic. So powerfully had 
the growing psychological vogue, which we know as 
(early) Sankhya, bent the stream of Sakyan teaching 
aside from its source. 

Less obvious is the following up the Pair on the Mind 
■with the following nine pairs of this Yamaka-Vagga (I). 
The reader could easily fit them better under Anger, 
Flowers, Monk, Wisdom and other Vaggas. Why, he 
may wonder, was not the whole Mind Vagga (No. 3) 
regrouped under those first two verses of Vagga I ? 
I seem to find an explanation in two directions. In 
the first place, we are concerned, in Sakya, with a 
relatively very new culture, not with an older one as 
was that of Brahmanism. In this, in the inner world 
of its religious culture, the memorizing of mantras was 
an old-established art, and the memorized matter, even 
then, of great age. The Sakyan world was yet infant 
in forming its own Vedas; not one of the first Brahmans 
among the Sakyans is called tevijja, versed in the Vedas 
— i.e., as repeater; the disciples coming into Sakya had 
to be helped to get the ‘ Bible ’ of the New Sayings 
fluent on their tongues. And the mode of presenting 
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topics in the contrasted light of the Pairs — -the good 
man and the bad, the angry man and the peaceful, 
and the like— is obviously an easy beginning for the 
new memorizer. In the second place, the terms in 
which the mind (memo) is spoken of, in the beginning 
of the Pali version, strike for my ear a different note 
from that sounding through the Third, the Mind Vagga 
(citta). In this Yagga the mind is regarded with head- 
shaking as very ‘kittle cattle,’ a fine instrument (not 
in any way the very man), but shifty and very hard 
to manage, a ‘ city,’ it is true, as compared with the 
' ‘ jar ’ of the body, 1 yet no less threatened by the powers 
of evil. When we compare these verses with those at 
the beginning of Yagga I, we note that verse 1 comes 
from the men who compiled the Abhidhamma: we are 
there in a ‘ universe of thought ’ where the man is 
estimated in respectful terms of the mind (mam) and 
of things (dJiammd) — i.e., of things as mental presenta- 
tions. The diction is still much older than the age of 
Buddhaghosa, for the mind is still held distinct from, 
is not yet resolved into, dkamma’ s. 2 Mind is in fact 
become a dummy man, just as we see him in the edited 
Suttas, promoted to be the city-judge, functioning as 
the very man, the self, occupying much the same position 
as our own psychology-obsessed outlook has assigned 
it. But neither is it the diction of the day of the 
Pounder. Had this pair of verses been devised then, 
we might find: 

attapubbangamap cittap attasettham attamavap ; 
padutthatto ce puriso bhasati va karoti va, 
tato nap dukkham anveti eakkap va vahato padap, 

a diction which at least reminds us of those ever memor- 
able words: 

attadipa viharatha attasarana anannasarana . . . 

(live ye as having the Man (the Self) as lamp, as chosen resort, 
as having no other resort- . . .) 3 

1 Verse 40. 

2 ‘ A mere mass of dhamma’s,’ Vinaya Corny., i, 22. 

3 Digha-Nikaya, ii, 100; iii, 58, 77; Sayyutta-Nikaya, iii. 42; 
v, 154, 163. 
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The memo of the interpolated first Vagga is a usurper 
in the older Sakya of the Man of the Way, and he is 
come to stay — yet awhile. 

But not for all the time. Man grows even in his 
mistakes. Either he values the man in some form of 
c the More ’ in becoming, in the long wayfaring towards 
the greater That Who he in very potency is, or he 
values him in some form of the Less — anicca, dukkha, 
anatta — because for awhile he is seeking the Manifold 
where he had found the One. But he will not rest 
content with this seeking. Once more will he gird up 
his loins and march whither the One beckons. 

Ait, fond de V ideal Dieufait signe . . . sache attendre I 

And he null seek the One in worthier way than before. 
Become he must, for That-Who-he-is is the very will in 
his becoming. 

When now, when then he grasps hoiv body-mind 
arise and pass away, rapture and joy he wins 
of them who can discern the deathless That . 1 


1 Verse 374 (an Unpanisliadic echo). 
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DH AM MAPADA 3^ T 
VERSES ON DHAMMA 



3STAM0 TASSA BHAGAVATO ARAHATO SAMMASAMBUDDHASSA. 

DHAMMAPADAI} 

I. YAMAKAVAGGO. 

1. Manopubbangama dhamma. manosettba manomaya, 
manasa ce padutthena bkasati va karoti va, 
tato nag dukkkam anveti, eakkag va vahato padag. 


2. Manopubbangama dbamma manosettba manomaya, 
manasa ce pasannena bkasati va karoti va, 
tato nag sukham anveti, ckaya va anapayim. 


3. Akkoccki mag, avadhi mag, ajini mag, akasi me: 
ye tag upanaykanti, verag tesag na sammati. 


4. Akkoccki mag, avadki mag, ajini mag, akasi me: 
ye tag na 1 upanaykanti, verag tesupasammati. 


1 B r nupanayhanti; S c nopanayhanti. 

2<c), For the simile cf. Tba. 1041-3. 

3-6. =Vin. i, 349; Jat. iii, 212 (108-10). 

Note. — The lines under verses indicate where the Commentary 
has a fresh story to tell, to which the verse was supposed to be the 
outcome as mantra, summing up the religious lesson. Opposite, the 
line merely indicates division between sets of ‘ twins.’ 


VERSES ON DHAMMA 


I. TWIN (VERSES). 

1. Things are forerun by mind, have mind as best, are com- 
pounds of the mind. 1 * 

If with corrupted mind a man do speak, or act, 
therefrom ill follows him as wheel the foot of draw- 
ing (beast). 


2. Things are forerun by mind, have mind as best, are com- 
pounds of the mind.* 

If with a mind serene a man do speak or act, 
therefrom bliss follows him as shadow that does not 
depart. 


3. They who (in thought) belabour this: — That man 
has me abused, has hurt, has worsted me, 

has me despoiled : — in these wrath’s not allayed. 

4. They who do not belabour this: — That man 
has me abused, has hurt, has worsted me, 
has me despoiled: — in them wrath is allayed. 


* Ground 1. 

1 For a criticism of Messrs. Baina and Mitra’s linking this senti- 
ment with the Ckandogya Upanishad (in their Prakrit Bhammapada) 
see my Introd., p. xvi. Such link as there is lies between both the 
passages and the growing Sankhya vogue. There is far closer 
linkage with the Upanishadic teaching revealed in other verses. 
See infra, references in footnotes. 
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I. YAMAKAVAGGO. 


5. Na M verena verani sammatidka 1 kudacanag, 
Averena ca sammanti; esa dkammo sanantano. 


6. Pare ca na vijananti: mayarn. ettka yamamase, 
ye ca tattka vijananti, tato sanunanti medkaga. 


7. Subhamipassig viharantar) indriyesu asaqvutaij 
bhojan amhi amattafinux) kusitaq hinavlriyaq 
tag ve pasahati 2 Maro vato rukkhag va dubbalaij. 


8. Asubhanupassig viharantag indriyesu susagvutag 
bbojanambi ca mattafinug saddbag araddha vlriya ij 


9. Anikkasavo kasavag yo vattkaij paridakessati 3 
apeto damasaccena, na so kasavam arkati. 


10. Yo ca vantakasav’ assa silesu susamakito 
upeto damasaccena sa ve kasavam arkati. 


1 F., B r sammant’ idba. 2 B' F. pasahati. 

3 B r paridabissati. 

6. Tka. 275. 498. 

9, 10. Tba. 969, 970; Jat. ii, 198; v, 50. 
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5. Nay, 1 not by wrath are wrathful moods allayed here 
(and) at any time, 

but by not- wrath are they allayed: this is an (ageless) 
endless thing. 


6. People do not discern that here we straitened are 
(in life, in time), 2 

but they who herein do discern, thereby their quarrels 
are allayed. 


7. Whoso abides with eye alert for beauty, 
unrestrained in sense, in food immoderate, 

slothful, inert : that man does Mara sway, as wind the tree 
that’s weak. 

8. Whoso abides with eye alert for what is foul, 
in senses well restrained, in eating temperate, 
trusting and having energy stirred up : 

that man Mara* sways not, no more than tree the mountain 
crag. 


9. Whoso (himself) not clean of stain will don the 
yellow-stained robe, 

Forth-goer he from state of training, unfit he to wear 
the yellow. 

10. But whoso may have vomited (all) stain, on morals 
well intent, 

Upgoer he to state of training, fit is he to wear the 
yellow. 


* Grounds 1, 12 (Introd., p. xxxi /.). 

1 The frequency in Pali verse of the particle hi is possibly due 
in part to metrical convenience. But, like have, re, if not so emphatic- 
ally, it has the effect of giving weight to what follows. Cf. the 
Amen, dico vobis of the Gospels. If it precede explanatory matter, 
‘ for ’ is a possible rendering. Cf. Fausboll’s enim. 

- The Pali line is found only here and in Pss. of the Brethren, 
verse 275. Cf. my note there, and ib. on p. xlvii. 
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11. Asare saramatino sare casaradassino 

te saraq nadkigacckanti micckasankappagocara. 


12. Saran ca sarato natva asaran ca asarato 

te sarai] adhigaeclxanti sammasankappagocara. 


13. Yatka agaraq 1 ducekannaq vuttki samativijjhati, 
evaq abkavitaq cittaq rago samativijjkati. 

14. Yatka agaraq succkannaq vuttki na samativijjkati, 
evaq subkavitaq cittaq rago na samativijjkati. 


15. Idka socati, pecca socati, papakari ubkayattka 
socati, 

so socati, so vikaiiiiati, disva kammakilittkam 
attano. 


16. Idka modati, pecca modati, katapuniio ubkayattka 
modati, 

so modati, so pamodati, disva kammavisuddkhn 
attano. 


17. Idka tappati, pecca tappati, papakari ubkayattka 
tappati, 

papam me katan ti tappati, bkiyyo tappati dug- 
gatiq gato. 


1 B r F. yatha agaraq, and in 14. 


13, 14. Tha. 133, 134. 
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11. They who deem core in not-core, yea, and they 
who see not-core in core, they go not on 

into the core, their range is wrong intent. 

12. But they who know core as core and not-core as 

not-core, 

they go on into core, their range is right intent. 


13. As through the ill-roofed house rain penetrates, 

so passion penetrates the mind where is no growth. 1 

14. As well-roofed house rain does not penetrate, 

so passion penetrates not mind where is good 
growth. 1 


15. Here doth he mourn, gone onward doth he mourn, 
both here and there the evil-doer mourns. 

’Tis the same man 2 who mourns, who’s crushed, 
in that he sees the deed-defilement of the self. 


16. Here he rejoices, gone onward rejoices too; 

worker of merit doth rejoice both here and there. 
’Tis the same man rejoices and exults, 
in that he sees deed-purity of the self. 


17. Here suffers he, gone onward suffers he; 
doer of evil suffereth both here and there. 

At thought: 111 have I wrought ! he suffers (here); 
gone to the woeful bourn he suffers more. 


1 Lit. ‘ [not] well-made-to-become.’ 

2 Metrical convenience may here again have dictated; yet it is 
overlooked by translators and Buddhists generally, how so, ‘ this 
one,’ is used' in the Suttas for utmost emphasis in questions of 
personal identity. E.g., * is it true that one and the same man does 

the deed and experiences the result?’ . . . so karoti, so patisaqvedeti ? 

4 
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18. Idha nandati, pecca nandati, katapunno ubhayattha 
nandati, 

punnam me katan ti nandati, bhiyo nandati 
suggatig gato. 


19. Babum pi ee sahitag bhasamano, na takkaro hoti 

naro pamatto, 

gopo va gavo ganayag paresag, na bhagava saman- 
nassa hoti. 

20. Appam pi ce sahitag bhasamano, dhammassa hoti 

anudhammaearl 

xagan ca dosan ca pahaya mohag sammappajano su- 
vimuttacitto 

anupadiyano idha va hurag va, sa bhagava samannassa 
hoti. 

I. YAMAKAVAGGO PATHAMO. 


II. APPAMADAVAGGO. 

21. Appamado amatapadag, pamado maccuno padag, 
appamatta na mlyanti, ye pamatta yathamata. 


21. Netti, 31. 



I. TWIN (VERSES). 
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18. Here is he pleased, gone onward is he pleased; 
worker of merit feeleth glad both here and there. 

At thought: By me is merit wrought ! glad is he 
(here) ; 

gone to the lucky bourn he is more glad. 


19. Though he say much that’s proper, yet the man 
is wanton if his actions ill accord. 

Like cowherd counting kine of other men, 
partaker is he not in holy life. 

20. Though he say little that is proper, yet if he 

by dharma walk, of passion, hate and dulness rid, 
rightly intelligent, his mind well freed, 
not grasping after either earth or yonder,* 
partaker is that man in holy life. 


II. SERIOUSNESS. 1 

21. To be serious is the way to the immortal, 

To be wanton is the way the mortal (takes) : 
The serious (become) not (as) the dying; 

The wanton are as men already dead. 


* Cf. Ground 5. 


1 The Pali is a negative term from the root mad, to be wanton, 
excited, drunk, mad (Pali and Italian coincide in matto, the past 
participle). Earnestness would come as near as my choice, but 
exact rendering is impossible. Cf. verse 19. 
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II. APPAMADAVAGGO. 


22. Etag visesato 1 natva appamadamhi pandita 
appamade pamodanti ariyanag gocare rata. 


23. Te jbayino satatika niccap dalbaparakkama 

pbusanti dkira nibbanap yogakkhemap anuttarap. 


24. Uttbanavato satimato 2 sucikammassa nisammaka- 
rino 3 

sapyatassa ca dhammajivino appamattassa yaso 
’bbivaddbati. 


25. Uttbanen’ appamadena sapyamena 4 damena ca 
dipap kayiratha 6 medhavl yap ogho nabhikirati. 6 


26. Pamadam anuyunjanti bala dummedbino jana, 
appamadaii ca medbavl, dbanap settbap 7 va rak- 
kbati. 


27. Ma pamadam anuyunjetha. Ma kamaratisantbavap. 
appamatto bi j hay auto pappoti vipulap sukbap. 


1 P.Kh. visesadha=(?) visesattag. 2 B r F. satimato. 

3 P.KIi “carino. 4 B r saxjyamena. 5 F. kayratha. 

6 P.Kh. divu karoti medhavi ya jara nabhimardati. 

7 P.Kh. sethi. 


23<«>. Cf. S. ii, 232. 

26, 27. Tha. 883, 884 (Angulimala). 



II. SERIOUSNESS. 


I I 


22. The wise in seriousness have come to know 
this as a thing that’s different, (select), 

and in this seriousness they make them joy, 
loving the range of true-aristocrats. 

23. They who are musers constantly 
and ever stoutly forward press; 

men well-inspired, 1 they come to touch 
the Waning, peace after the toil. 2 


24. Is a man strenuous, does he reflect, 
doer deliberate of the pure deed, 
is he controlled, of righteous life, 
the fame of him exceeding grows. 


25. By strenuousness, by seriousness 
and by control and training too 
an island should the man sagacious make, 
not to be scattered by the flooding spate. 


26. The simpletons, the unsagacious folk 
are ever given o’er to wantonness. 

Wardeth his seriousness sagacious man, 
(wardeth) as wealth in which is highest worth. 3 

27. Never be given o’er to wantonness, 
nor intimacy in love of sense-desire. 

The serious muser verily 

to happiness abundant wins. 


1 On dhvra, see Index. 

2 For earlier and later values in yoga, cf. verses 209, 282 -with 
417, etc. 

3 Or, as rich man doth his chiefest treasure ward. See P.Kh. 
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II. APPAMADAVAGGO. 


28. Pamadag appamadena yada nudati pandito, 
pannapasadam aruyba asoko sokinig pajag 
pabbatattbo va bbummattbe dhiro bale avekkhati. 


29. Appamatto pamattesu suttesu bahujagaro 
abalassag va slghasso 1 bitva yati sumedbaso. 


30. Appamadena Magbava devanag settbatag 2 gato. 
appamadag pasagsanti, pamado garabito sada. 


31. Appamadarato bbikkbu pamade bbayadassi va 
sagyojanag anug tkulag, dahag aggi va gaccbati. 


32. Appamadarato bbikkbu pamade bbayadassi va 
abbabbo paribanaya nibbanass’ eva santike. 

II. APPAMADA-VAGGO DUTIYO. 


1 P.Kh. bhadr’ asu. 2 P.Kb. samidhi. 

2»w g). Mbb. adi, 151, 12; Mil. 387. Cf. D. ii, 39; S. i. 
30. Jat. No. 31 ; S. i, 229, 239. 

32. A. ii, 40; Itv. § 45; Mil. 408. 
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28. When the wise man by seriousness 

doth drive away (the mood of) wantonness, 
as one mounting to wisdom’s terraced roof, 
griefless, grief-smitten humankind surveys, 
as would a man more worthy, standing on 
the hill, the simpletons who stand upon the plain. 


29. Serious among the wanton, 

very watchful ’mong the sleepers, 
man sagacious fares as swift horse, 
leaves behind him horse that’s weaker. 


30. Through seriousness the Maghavant 1 
to highest rank of devas went. 
Seriousness (the devas) praise; 
the wanton man is always blamed. 


31. The monk who’s fain for seriousness, 
or peril sees in wantonness, 
burning the fetter thin or thick, 
goes on his way as (were he) fire. 2 


32. The monk who’s fain for seriousness, 
or peril sees in wantonness, 
not his, ‘ Becomer,’ is’t to fall away; 
near to the very Waning he.* 


* Ground 10. Of. Introduction, p. xviii /. 

1 On this name for Sakka, cf. J aiaha, No. 31 ; K.S. i, 300 f. 

- Cf. K.S. i, 94/.; Sahya, p. 336. Contrast the monastic dread 
in verses 202, 251. 
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III. CITTAVAGGO, 


HI. CITTAVAGGO. 

33. Pkandanag capalag cittag, durakkkag, dunniva- 
rayag, 

ujug karoti medkavi, usukaro va tejanag. 


34. Varijo va thale khitto, okamokata ubbkato 

pariphandati ’dag cittag Maradheyyag pahatave. 


35. Dunniggakassa lakuno yattkakamanipatino 

cittassa damatko sadku, cittag dantag sukkavahag. 


36. Sududdasag sunipunag , yattkakamanipatinag 

cittag rakkketka medkavi, cittag guttag s ukk a- 
vakag. 


37. Durangamag ekacarag asarirag gukasayag 

ye cittag sagyamessanti, mokkhaiiti Marabandhana. 


38. Anavattkitacittassa saddkammag avrjanato 
pariplavapasadassa panna na pari pur ati. 



III. THE MIND. 


IS 


III. THE MIND. 

33. Restless and wavering the mind, 
hard both to guard and to restrain. 
The man sagacious makes (it) straight, 
as fletcher makes the arrowshaft. 

34 As water-creature flung on land 

(when) drawn from this home or from that, 
twitches-and-writhes this mind about 
from realm of Mara to be rid.* 


35. Of mind hard to coerce, buoyant, 
and there alighting where it lists, 
good is the training; trained mind 
the bringer is of happiness. 

36. Sore hard to see and very fine, 
the mind, alighting where it lists, 
the man sagacious holds in ward; 
the guarded mind brings happiness. 


37. The mind far-going, lone faring, 
not of the body, of hidden lair, 
whoso will keep under control 
from Mara’s jail they’ll be set free.* 


38. In him whose mind unstable stands, 
of his own dharma unaware, 
in him whose trust is fluctuate, 
wisdom is not at its full worth. 


* Ground 12. 1 Mam nowhere occurs ’ in P.Kh. fragments. 
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39. Anavassutacittassa ananvabatacetaso 

punnapapabinassa natthi jagarato bbayag. 


40. Kumbbupamag kayam imag viditva 
nagarupamag cittam idag tbapetva 
yodbetba 1 Mararj pannavudhena, 
jitan ca rakkbe, anivesano siya. 

41. Acirag vat’ ayag kayo patbavig adbisessati 
cbuddbo apetavinnano, nirattbag va kalingarag. 

42. Diso disag yag tag kayira 2 verl va pana verinag, 
miccbapanibitag cittag papiyo nag tato kare. 


43. Na tag mata pita kayira, anne vapi ca nataka, 
sammapanibitag cittag seyyaso nag tato kare. 

HI. CITTAVAGGO TATIYO. 


IY. PUPPHAVAGGO. 

44. Ko imag 3 patbavig vijessati, 4 Yamalokan ca imag 
sadevakag ? 

ko dbammapadag sudesitag, kusalo puppbam iva 
pacessati ? 

1 F. yojetha. 2 F. kayra. 3 B r ko ’mag. 4 B r vicessati. 
42. Ud. iv, 3. 


III. THE HIND. 
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39. In Mm whose mind is not (sense-)moist, 
in whom intent is not confused, 
who is of sin and merit rid, 
for him alert, there is no fear. 


40. Like to a jar if you have wot the body, 
like to a stronghold if you’ve set the mind, 
you may fight Mara with the arm of wisdom, 
and conquered, ward, an you no respite give. 


41. Ere long indeed this body on the earth will lie 
cast down, with mind gone hence, like useless log. 


42. What foe may do to foe, hater 

to him he hates, yet worse the mind 
wrong-aimed may do unto the man. 1 


43. The (deed) 2 that mother, father could not do, 
nor other kinsfolk — better (far) than they 
that (deed) the mind can do that is well aimed. 


IV. FLOWERS. 

44. W T ho is tMs man who will discern this earth 

and this, the Watchers’ world, the devas’ (home) ? 
Who will appraise a verse (though ’t be) well shown 
on (his own) dharma. as expert the flower % 


1 Lit. him. 


2 Corny. Karanay. 



IV. PUPPHAVAGGO. 


45. Sekho 1 pathavig vijessati, 2 Yamalokan ca imag sade- 

vakag. 

sekho 1 dhammapadag sudesitag, kusalo puppham 
iva pacessati. 

46. Phenupamag kayam imag viditva, 
maricidhammag abhisambudhano, 
chetvana Marassa papupphakani. 3 
adassanag Maccuiajassa gacche. 

47. Pupphan’ h’ eva pacinantag vyasattamanasag 4 

narag 

suttag gamag mahogho va maccu adaya gacchati. 


48. Pupphani h’ eva pacinantag vyasattamanasag narag 
atittag yeva kamesu antako kurute vasag. 


49. Yathapi bhamaro pnpphag vannagandhag ahetha- 

yag 

paleti rasam adaya, evag game muni care. 


50. Na paresag vilomani, na paresag katakatag 
attano va avekkheyya katani akatani ca. 


1 P.Kh.. budliu. 2 B 1 ' vices sati. 

3 B r sapuppbakani. 4 B r vyasattamanasag. 


47. =verse 287. 


49. Netti, 184. 
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45. The learner ’tis who will discern this earth 

and this, the Watchers’ world, the devas’ (home). 
The learner will appraise a verse, well shown (it is), 
on (his own) dharma, as expert the flower. 


46. Like unto foam if you have wot this body, 
as mirage-thing well understanding it, 
the flower-tipped darts of Mara breaking off, 
you may go where the death-king sees you not.* 


47. The man with stagnant mind, appraising only 
flowers, 

as mighty flood a village sunk in sleep, 
death gathers him and goes his way. 


48. The man with stagnant mind, appraising only 
flowers, 

insatiate ever in his sense-desires, 

End-maker brings under his sway. 


49. Just as a bee, not harming flower 
in hue or fragrance, flies away 
the nectar taking, even so 
the sage should through the village go. 


50. Not things by others in the wrong way done, 
not things by others done or left undone — 
’tis things which by the self are done 
or left undone that you should contemplate. 


* Ground 12. 
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IV. PUPPHAVAGGO. 


51. Yathapi rucirag pupphag vannavantag agandhakag, 
evag subhasita vaca aphala hoti akubbato. 

52. Yathapi rucirag pupphag vannavantag sagandha- 

kag, 1 

evaq subhasita vaca saphala hoti kubbato. 

53. Yathapi puppharasimha kayira 2 malagune bahu 
evag jatena maccena kattabbag kusalag bahug. 


54. Na pupphagandho pativatam eti, 
na candanag, tagarag 3 mallika va, 
satan ca gandho pativatam eti, 
sabba disa 4 sappuriso pavati. 5 

55. Candanag tagarag vapi uppalag atha vassiki 
etesag gandhajatanag silagandho anuttaro. 


56. Appamatto ayag gandho yayag tagaracandani 6 
yo ca silavatag gandho vati devesu uttamo. 


57. Tesag sampannasllanag appamadaviharinag 
sammadahna-vimuttanag Maro maggag na vindati. 


1 B r sugandhakag. 2 B r kariya. F. kayra. 

3 C. C. F. tagaramallika. 4 B 1 ' sabbadisa. 

5 B r pavayati. 8 B r tagaracandanag . 


51, 52. Tka. 323, 324. 
54-6. Mil. 333. 


54. A. i, 226. 
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51. Just as a flower lovely in liue (but) odourless, 

so speech well uttered fruitless is in him who acts 
not (in accord). 

52. Just as a flower lovely in hue (and) odorous, 

so speech well uttered fruitful is in him whose 
act (is in accord). 


53. Just as from flower-heap one may make a many 
garland-wreaths, 

so by the mortal come to birth 1 is there much good 
that he can do. 


54. Odour of flowers goes not against the wind, 
not sandalwood, rosebay, nor jessamine; 
but scent o’ the pious goes against the 'wind; 
the very man 2 suffuses all the world. 

55. Sandalwood, rosebay and lotusflower, 

ay, and the greater jessamine: — o’er these 
live odours odour of virtue (is) supreme. 


56. A little thing this odour, even this 
of rosebay and of sandalwood. 

That which is odour of the pious men 
wafts among devas (fragrance) unsurpassed. 


57. To men who rich in virtue, of serious lives, 
by insight rightly freed, Mara finds not the way. 


1 It is rare to find surviving a saying showing rebirth as an oppor- 
tunity in becoming. 

2 See Introduction, p. xxxv. 
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V. BALAVAGGO. 


58. Yatha sankaradkanasmig iijjliitasmiq mahapathe 
padumag tattha jayetha sucigandhag manoramag. 

59. Evag sankarabliiitesu andhabhute 1 puthujjane 
atirocati 2 pannaya Sammasambuddhasavako. 

IV. PUPPHAVAGGO CATUTTHO. 


V. BALAVAGGO. 

60. Digba jagarato ratti, digbag santassa yojanag, 
diglio balanag sagsaro saddbammag avijanatag. 


61. Caran ce nadbigaccbeyya seyyag sadisam attano 
ekacariyag 3 dalbag kayira, nattbi bale sahayata. 


62. Putta m’ atthi dbanam m 5 attbi iti balo vibannati. 
atfca bi attano nattbi. Kuto putta ? Kuto dba- 
nag ? 


63. Yo balo mannati balyag pandito vapi tena so, 
balo ca panditamani sa ve balo ti vuccati. 


1 B r andhlbbute. 

3 F. ekacaryag. B r ekaccariyag. 


2 P.Kb. abbi°. 



V. THE YOUNG-AND-FOOLISH. 
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58. Just as on heap of scourings cast aside 

on the main road a lotus there may spring 
pure-scented, full of charm, 

59. So ’mong the folk who as the scourings are, 
the blinded manyfolk, by wisdom shines 
brightly disciple of the rightly wake.* 


V. THE YOUNG-AND-FOOLISH . 1 

60. Long to the watcher is the night; 
long to the weary is the league; 
long to the fools the wayfaring, 
of their own dharma unaware. 


61. If as he fare, he fail to come upon 
one better than, or equal to himself, 
let him lone-faring bravely go ; 
with fool there is no comradeship. 


62. Sons own I ! Wealth own I ! and so 
the foolish man is worried sore. 

The self in sooth owns not the self : — 
how then the sons ? how then the wealth ? 


63. The fool who his own folly doth appraise 
is none the less a wise man just in that. 
But fool who in his own conceit is wise, 
he verily is one men call a fool. 


* Ground 3; Introduction, p. xxx. 


1 Bala means both. 
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V. BALAVAGGO. 


64. Yavajivam pi ca balo panditag payirupasati, 1 
na so dbammag vijanati dabbi suparasag yatha. 


65. Mubuttam api ce vinnu panditag payirupasati, 
kbippag dharoxnag vijanati jivba suparasag yatba. 


66. Caranti bala dummedba amitten’ eva attana 

karonta papakag kanamag yag boti katukappbalag. 


67. Na tag kammag katag sadbu yag katva anutappati, 
yassa assumukbo rodag vipakag patisevati. 


68. Tan ca kammag katag sadbu yan katva nanutap- 
pati, 

yassa patxto sumano vipakag patisevati. 


69. Madbuva 2 mannatl balo yava papag na paccati, 
yada ca paccati papag atba [balo] dukkbag nigaC' 
cbati. 


70. Mase mase kusaggena balo bbunjetba 3 bbojanag, 
na so sankbatadbamnianag kalag aggbati 4 solasig. 


1 F. payrapasati. 2 B r madhu ’va. F. madlinva. 

3 B r bhunjeyya. 4 F. S c S d C n nagghati. 

66. Netti, 131. 67. Netti, 132. 

66-68. S. i, 57. 69. Cf. S. i, 85. 

70. Cf. Uttaradhyayana, ix, 44 ( Jaina Sutras, S.B.E. xlv, p. 39). 
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64. Though all his life the fool on wise man wait, 

no more he dharma knows than spoon the taste of 
soup. 


65. Though but a moment ware-man wait upon the 
wise, 

swiftly he’s ware of dharma as is tongue of taste of 
soup. 


66. Fools short of wit fare with the self as foe, 
doing ill deeds wherefrom bitter the fruit. 


67. Not well done is the deed which having done 
hereafter he repents, and the result, 
weeping, with tearful face he undergoes. 


68. But well done is the deed which having done 
he afterwards repents not, the result 
whereof pleased and glad he undergoes. 


69. Sweet deems the fool his ill-deed while it ripens 
not, 

but when it ripens he goes down to woe. 


70. Month after month the foolish man may make 
his meal of food on tip of kusha grass; 1 
that man’s not worth a sixteenth part of them 
who well have taken things into account. 


1 The line is quoted in Theragatha Corny., see Pss. Brethren, 

p. 180. 
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V. BALAVAGGO. 


71. Na hi papag katag kammaq sajju kbiran va muccati, 
daban tag balam anveti, bbasmaccbanno va pavako. 


72. Yavadeva anattbaya nattag balassa jayati, 

banti balassa sukkagsag muddbam assa vipatayag. 


73. Asatag bbavanam 1 iccbeyya, purekkbaran ca bbikkbnsu, 
avasesn ca issariyag, puja parakulesu ca. 


74. Mam" eva kata maiinantu gib! pabbajita ubbo, 
mam" evativasa assu kiccakiecesu kismici 
iti balassa sankappo, iccba mano ca vaddbati. 


75. Anna bi labbupanisa. anna nibbanagamini, 

evam etag abbinnaya, bbikkbu Buddbassa savako 
sakkaraq nabbinandeyya. vivekam anubrubaye. 

V. BALAVAGGO PANCAMO. 


1 B r asantabbavanam. F. asatam bbavan iccbeyya. 


71. Netti, 161. 
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71. Truly no more than milk curdles (forth with, 
ripens) the deed ill done; burning it dogs 
the fool, as fire ash-covered (wakes when blown). 


72. When to his harm the fool develops skill, 
it smites the top of him bashing his head. 


73. Unreal estate he may desire, 

to take the lead among the monks, 
in monasteries mastery, 
honour J mong others’ families. 

74. Let laymen deem that this was done by me, 
and clerics too ! Let them defer to me 

in aught that is to do or not to do ! 

Such is the aspiration of the fool ; 

his wishes grow and likewise his conceit.* 


75. One is the course t’ward gain; but other is 
the Way to Waning going. When this well 
he knows, the almsman, Buddha -follower 
in worldly favours should no more delight ; 
he should develop life in solitude. f 



* Ground 8. 


f Ground 6. 
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VI. PANDITAVAGGO. 


VI. PANDITAVAGGO. 

76. Nidhinag va pavattarag yag passe vajjadassinag, 
niggayhavadig medhavig tadisag panditag bhaje. 
tadisag bhajamanassa seyyo boti na papiyo. 


77. Ovadeyyanusaseyya, asabbha ca nivaraye. 
satag hi so piyo boti, asatag boti appiyo. 


78. Na bhaje papake rnitte, na bhaje purisadbame. 
bbajetba mitte kalyane, bbajetba purisuttame. 


79. Dkammapiti sukbag seti vippasannena cetasa. 
ariyappavedite 1 dbamme sada ramati pandito. 


80. Udakag hi nayanti nettika. 
usukara namayanti tejanag. 
darug namayanti tacchaka. 
attanag damayanti pandita. 


1 F. aryappavedite. 


76. Tha. 993. 

80. Tha. 19, 877. 


77. Tha. 994. 
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VI. THE WISE MAN. 

76. As one who tells of hoardings is the man 

whom one may see showing what things to shun, 
sagacious censurer; a man so wise as this 
one should frequent, frequenting such a man 
’tis better one becomes, not worse. 


77. Let him exhort, let him instruct, 
let him deter from what is wrong. 
’Tis to the pious that man dear 
becomes, to impious men not dear. 


78. Thou shouldst not evil friends frequent; 
thou shouldst not baser men frequent. 
Lovely the friends thou shouldst frequent, 
thou shouldst frequent the best of men. 


79. Drinker of dharma 1 happily he rests, 
and with a purpose made serene. 
Mandate of true aristocrats, 2 
in dharma wise-man aye delights. 


80. Water in sooth the conduit-makers guide, 
arrow-makers bend forthright the point, 
timber woodcraftsmen bend forthright, 
the self (it is) the wise men train. 3 


1 The author of Milindapanha expands this: dhammanagare 
sonda pipasd, p. 345. Cf. my Milinda Questions, p. 143. 

2 See verse 22. 3 = verse 145. 
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VI. PAN DITAVAGGO. 


81. Selo yatha ekagbano vatena na samirati, 
evag nindapasagsasu na saminjanti pandita. 


82. Yatbapi rahado 1 gambbiro, vippasanno, anavilo, 
evag dbammani sutvana vippasidanti pandita. 


83. Sabbattha ve sappurisa eajanti, 2 na kamakama 
lapayanti santo. 

sukhena pbuttba atbava dukhena, na uccavacag 3 
pandita dassayanti. 


84. Na attahetu, na parassa betu, na puttam icche, na 
dbanag, na rattbag, 4 

nayicche adbammena samiddhim attano, sa silava, 
pannava, dhammiko siya. 


85. Appaka te manussesu ye jana paragamino, 
atbayag itara paja tirana evanudbavati. 


86. Ye ca kbo sammadakkbate dbamme dhammanu- 
vattino, 

te jana param essanti, maccudbeyyag suduttarag. 


1 F. rhado. 2 F. vajanti. 3 F. n’ uccavacag. 

4 P.Kh. pavani kamani samayarea. 

81««. Vin.i, 185; Tha. 643; Mil. 386. 

85-89. A. v, 232. 
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81. Like to a rock that’s of one mass, 
and by the wind nnshook, 
e’en so by praises or by blame 
unmoved are the wise. 


82. Just like a lake deep, clear, serene, 
whenas they things in dharma 1 hear, 
wise men become serene, composed. 


83. On every side the genuine men let go; 

not, as for pleasures fain, make clamour holy men. 
When touched by gladness or maybe by woe, 
the wise men make no show of ups and downs. 


84. Not for the self, nor yet for sake of other 
should one wish son, wealth, or estate; 2 
let him not for the self desire success 
counter to dharma ; let him be 
virtuous, wise, a (very) dharma-man. 


85. Few among men are they, the folk who go to the 
Beyond. 

This other race is it who just run up and down the 
strand. 


86. But they who, when dharma has rightly been 
revealed, by dharma hold upon their way, 
these folk will come unto the shore beyond — 
(crossing) the realm of death so hard to cross. 


1 Dhammani ; dhammo as neuter plural, is so rare that it is strange 
no work known to me comments on it. The Corny, has only dham- 
madesana. I hold it more probable we have here an Asokan form 
of the masculine accusative plural. Cf. Hultsch’s Asokan Edicts. 

2 Or, should one accomplish actions that are evil (cf. opposite). 
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VII. ARAHANTAVAGGO. 


87. Kanhag dhammag vippahaya sukkag bhavetha 

pandito 

oka anokam. agamma, viveke yattha duramag, 

88. Tatrabhiratim iccheyya. Hitva kame, akincano, 
paryodapeyya attanag cittaklesebi pandito. 


89. Yesaq saxabodhiyangesu samma cittap subhavitaq, 
Adanapatinissagge anupadaya ye rata, 

Khinasava jutimanto te loke parinibbuta. 


VI. PANDITAVAGGO CHATTHO. 


VII. AKAHANTAVAGGO. 

90. Gataddhino visokassa vippamuttassa sabbadhi 
Sabbaganthappahinassa parilaho na vijjati. 


91. Uyyunjanti satimanto, na nikete ramanti te, 
hagsa va pallalag hitva okam okag jahanti te. 


87!“). Cf. Sn. 526. 



VII. ARAHANS. 
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87. Leaving the worser 1 clliarma the wise man 
should make the better 1 dharma come to be; 
from home into the homeless having come, 
in solitude not easy to enjoy, 

88. there let him wish exceeding great delight; 
rid of sense-pleasures, man who nothing owns 
and wise, he should wholly and utterly 

from mind-defilements purify the self. 

89. In whom, in factors of enlightenment 
rightly the mind’s been made to grow, 

not taking (things), surrendering (what they have), 
they who delight in grasping not at all, 
with asavas all wilted, radiant ones, 
they in the world have waned utterly.* 


VII. ARAHANS. 

90. For him who is a Wayman, rid of grief, 
on every hand set free, all bonds cast off, 
feverishness for him does not exist. 


91. They who are mindful inwardly strive forth 
in effort, nor find joy in fixed-abode, 
as swans quitting (in upward flight) the fen, 
home after home abandoning they go. 


* Grounds 10, 16. 


1 Lit. ‘ dark ’ and ‘ bright’: a common spiritual distinction. 
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VII. ARAHANTAVAGGO. 


92. Yesag sannieayo natthi, ye parinnatabhojana, 
sunnato animitto ca vimokho 1 yesag gocaro, 
akase va sakuntanag gati tesag durannaya. 


93. Yassasava parikkhina, share ca anissito, 
sunnato animitto ca vimokho yassa gocaro, 
akase va sakuntanag padag tassa durannayag. 


94. Yass’ indriyani samatbangatani, 
assa yatba saratbina sudanta, 
pahinamanassa anasavassa 
devapi tassa pibayanti tadino. 


95. Patbavlsamo no virujjbati, 
indakbilupamo tadi subbato, 
rabado va apetakaddamo, 
sagsara na bhavanti tadino. 


96. Santag tassa manag boti, santa vaca ca kamina ca, 
sammadanfia vimuttassa upasantassa tadino. 


97. Assaddho akataniiu ca sandhicchedo ca yo naro 
hatavakaso vantaso sa ve uttamaporiso. 


1 B r vimokkho. 


92. Tha. 92. 


94. Tha. 205; Netti, 162. 
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92. They for whom (worldly) store is not, who understand 
the body’s needs, the men whose range is in 
the void, th’ unmarked, in liberty,* 
as bourn of birds in air so hard it is 
to trace whither those men are bound. 


93. The man in whom the asavas are dried up,f 
who not on food relies ; whose range is in 
the void, th’ unmarked, in liberty,* 
as bourn of birds in air so hard it is 
to trace whither that man will go. 


94. In whom the senses have become composed, 
like steeds well broken by the charioteer, 
by whom conceit is put away, in whom 
the asavas are not :f such man as this 
devas themselves are longing for to see. 


95. The earth resembling, he doth not resent, 
to Indra’s column comparable he, 
so pious pure, as pool that’s rid of mud, 
for him life’s ups and downs come not to pass. 


96. Holy the mind of him, holy the speech 

and deed of him who, having rightly known, 
is one that is released, is sanctified. 


97. The man who taking (naught) on trust, 
has come to know what men sense not, 
who every link (with life) has cut, 
with opening crushed, with longing spewed, 
he is indeed the man supreme.^ 


* Ground 11. 


f Ground 16. 


{ Grounds 4, 5. 
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VIII. SAHASSAVAGGO. 


98. Game va yadi varanne ninne va yadi va tliale 

yattkarakanto viliaranti tag bkumig ramaneyyakag. 


99. Ramaniyani arannani, yattlia na ramati jano, 
vitaraga ramissanti, na te kamagavesino. 

VII. ARAHANTAVAGGO SATTAMO. 


VIII. SAHASSAVAGGO. 

100. Sakassam api ce vaca anattkapadasagkita, 

ekag attliapadag seyyo yag sutva upasammati. 


101. Sakassam api ce gatka anattkapadasagkita 

ekag gatkapadag seyyo yag sutva upasammati. 


102. Yo ca gatkasatag bkase anattkapadasagkita, 1 
ekag gatkapadag seyyo yag sutva upasammati. 

103. Yo sakassag sakassena sangame manuse jine, 
ekag ca jeyya 2 attanag sa ve 3 sangamajuttamo. 


1 B r “sanhitar). 2 F. jeyya-m-attanaq. 3 P.Kh. lio (kho). 

98. S.i, 233; Tha. 991. 98<«>. Gf. A. i, 281; Jat. iii, 169, 229. 

99. Tka. 992. 100-115. Mvst. iii, 434 ff. 

103. =Uttaradhy. ix, 34 ( Jaina Sutras, S.B.E. xlv, 38). 



VIII. MANY IN NUMBER. 
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98. In village, in the wild, in vale, on hill, 
wherever men of worth, the arahans, 
their dwelling make, delightful is that spot. 


99. Delightful are the forests, where the folk 

come not to take their pleasure, there will they, 
all lusts evicted, find their joy; 
not seekers they for sense-satiety. 


VIII. MANY IN NUMBEE. 

100. Better than speech of thousand words, to weal 
unsuited, is a single welfare-word, 
which in the man who hears leads on to calm. 


101. Better than poems of a thousand words, to weal 
unsuited, is a single line of verse, 
which in the man who hears leads on to calm. 


102. Better than he who hundred verses should recite, 
to weal unsuited, single strophe is 

which in the man who hears leads on to calm. 

103. Compared with him who bests in fight 
a thousand and a thousand more, 

he who should best the one — the self — 
he sure’s the chiefest warrior. 



38 , VIII. SAHASSAVAGGO. 

104. Atta have jitag seyyo ya cayag itara paja, 
attadantassa posassa niccag sagyatacarino. 


105. hP eva devo, na gandhabbo, na Maro saha Brah- 

muna, 

jitag apa jitag kayira tatharupassa jantuno. 

106. Mase mase sahassena yo yajetha satag samag, 
ekan ca bhavitattanag muhuttam api pujaye — 
sa yeva puj'ana seyyo yan ce vassasatag hutag. 


107. Yo ca vassasatag jantu aggig paricare vane, 
ekah ca bhavitattanag muhuttam api pujaye— 
sa yeva pujana seyyo yan ca vassasatag hutag. 


108. Yag kind yitthag ca hutag ca loke 
Sagvaccharag yajetha puhhapekho 1 
Sabbam pi tag na catubhagam eti- 
Abhivadana ujjugatesu seyyo. 2 


109. Abhivadanasllissa 3 niccag vaddhapacayino 

cattaro dhamma vaddhanti: ayu, vanno, sukhag, 
balag. 


1 B r pekkho. 2 S° seyya. 3 K. silassa. 

109. Maim, ii, 121; Mbh. v, 1521; cf. Sn. 325. 
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104. The self, in truth ! a better victory this 

than what these other people (fain would win), 
of him, the man, who with the trained self, 
walks ever with (the self) controlled. 

105. Not even deva nor the man who bringeth luck, 
nor Mara with a Brahma could unmake 

the victory by such a person won. 


106. A man might offerings make month after month, 
during a century, of a thousand (gifts), 
but should he for a moment venerate 
one man in whom the self developed is, 1 
better a veneration such as this 
than what is offered for a hundred years. 


107. A person for a century may tend 
the (sacred) fire in (sacrificial) grove, 
but should he for a moment venerate 
one man in whom the self developed is, 1 
better a veneration such as this 
than what is offered for a hundred years. 


108. Whatso the man who merit quests 
yearlong has offered in this world, 
or sacrificed, not e’en all that 
amounts to but a farthing- worth — 
better the homage paid to upright men. 


109. In one habitually reverent, 

ever his elders honour rendering, 
four things increase : the length of life, 
comeliness, happiness and strength. 


1 Lit. made-to-become; the causative of hhu, become. 
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VIII. SAHASSAVAGGO. 


110. Yo ca vassasatag jive dussilo asamahito, 
ekahag jivitag seyyo silavantassa jhayino. 


111. Yo ca vassasatag jive duppanno asamahito, 
ekahag jivitag seyyo pannavantassa jhayino. 


112. Yo ca vassasatag jive kusito hinaviriyo, 

ekahag 1 jivitag seyyo viriyag arahhato dalhag. 


113. Yo ca vassasatag jive apassag udayavyayag, 
ekahag 1 jivitag seyyo passato udayavyayag. 


114. Yo ca vassasatag jive apassag amatag padag, 
ekahag jivitag seyyo passato amatag padag. 


115. Yo ca vassasatag jive apassag dhammam uttamag, 
ekahag jivitag seyyo passato dhammam uttamag. 

VIII. SAHASSAVAGGO ATTHAMO. 


1 P.Kh. muhuta. 
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110. Better than living for a hundred years 
the life immoral, (mind) not concentrate, 
were it to live but for a single day 
as man of moral life, as musing man. 


111. Better than that he live a hundred years 
(a life) unwise, (the mind) not concentrate, 
were it to live but for a single day 
as man of wisdom, as the musing man. 


112. Better than that he live a hundred years 
a sluggish (life of) energy sunk low, 
were it to live but for a single day 
as man of strongly stirred up energy. 


113. Better than that he live a hundred years 
not seeing how things wax and wane, 
were it to live but for a single day 
as man who sees the waxing and the wane. 


114. Better than that he live a hundred years 
unseeing the immortal worth, 1 
were it but for a single day to live 
with seeing of th’ immortal worth. 


115. Better than that he live a hundred years 
unseeing dharma unsurpassed, 
were it to live but for a single day 
while seeing dharma unsurpassed. 


1 Cf. Introduction, p. vii. 
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XX. PAPAVAGGO. 


IX. PAPAVAGGO. 

116. Abkittkaretba kalyane, papa cittag nivaraye. 

dandkag lii karoto punnag papasmig ramatl mano. 


117. Papan ce puriso kayira, 1 na tag kayira punap- 
punag. 

na tamki chandag kayiratka. 2 Dukklio papassa 
nccayo. 


118. Punnan ce puriso kayira, kayiratk’ enag punap- 
punag. 

tamki ckandag kayiratka. Sukko punnassa uc- 
cayo. 


119. Papo pi passati kkadrag yava papag na paccati. 
yada ca paccati papag [atka] papo papani passati. 


120. Bkadro pi passati papag yava bkadrag na paccati. 
yada ca paccati bkadrag [atka] bkadro bkadrani 
passati. 


121. Mappamannetha papassa: na man tag agamissati, 
udabindunipatena udakumbko pi purati. 
balo purati papassa tkokatkokam pi acinag. 


1 B r kariya. F. kayra. 2 F. kayratka. B r kariyatka. 

116. Quoted Jat. iv, 490. 


121 w. Of. Jat. iii, 169. 



IX. EVIL. 
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IX. EVIL. 

116. Make ye good haste in lovely (deed); 
from evil (deed) repel the mind; 
for when a man slow does what’s good, 
dallies his thought with what is bad. 


117. If e’er a man work evil (deed), 
work he it not again, again ; 
nor let him work desire in it: 
woeful of evil the up-pile. 


118. If e’er a man work worthy (deed), 
let him work it again, again; 
and let him work desire in it : 
happy of worthy deed the up-pile. 


119. Even a man in evil plight sees luck 
so long as evil luck does not mature, 

but when the evil thing matures, why, then 
the man in evil plight sees evil things. 

120. Even a lucky man sees evil plight (ahead) 
so long as lucky plight does not mature; 

but when the lucky plight matures, why, then 
the man in lucky plight sees lucky things. 


121. Hold evil not in little worth, nor say 

to me this will not come. Even the water jar 
by drip of waterdrops is filled up ; 
is filled up with evil, foolish man, 
e’en though but bit by bit he builds the pile. 
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IX. PAPAVAGGO. 


122. Mappamannetba punnassa : na man tap agamis- 
sati, 

udabindunipatena udakumbho pi piirati, 
dhlro piirati punnassa thokathokam pi acinar). 


123. Vanijo va bbayap maggap appasattho mabad- 
dbano, 

visap jlvitukamo va, papani parivajjaye. 


124. Panimbi ce vano nassa, bareyya panina visap 
nabbanap visam anveti, n 5 attbi papap akubbato. 


125. Yo appadutthassa narassa dussati 
suddbassa posassa ananganassa, 
tam eva balap pacceti 1 papap, 
sukbumo rajo pativatap va kbitto. 


126. Gabbbam eke upajjanti, nirayap papakammino, 
saggap sugatino yanti, parinibbant’ anasava. 


127. Na antabkkbe, na samuddamaijbe, na pabbatanap 
vivarap pavissa, 

na vijjati so jagatippadeso, yatrattbito 2 na mun- 
ceyya papakamma. 


1 F. patieti. 


122 to) . Cf. Jat. iii, 169. 

125. S. i, 13; 164; Sn. 662; Jat. iii, 203; P.V. 24. 

126. Mvst. ii, 424. 127, 128. Mil. 150. Divya. 532. 
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122. Hold worthy deed not small in worth, nor say 
to me this will not come. Even the waterjar 
by drip of waterdrops is filled up ; 
is filled with worthy (deeds) the man of worth, 
e’en though but bit by bit he builds the pile. 


123. As trader scantily escorted, rich in goods, 
(avoids) a way of peril, as one fain 
to live, a poison-drug, so let a man 
avoid entirely evil things. 


124. If in the hand there be no wound, a man 
may carry poison in his hand; as, where 
no wound is present, poison dogs him not, 
evil comes not to man who none has wrought. 


125. Whoso offendeth unoffending man, 

a person pure without a flaw (in ’s worth), 

back to that fool the very evil comes, 

like fine dust that is thrown against the wind. 


126. Earth-life befalls some men; downfall, 
doers of evil; to the lucky bourn 
wellfarers go ; they who are rid 
of asavas wane utterly.* 


127. Not in the air, nor middle of the sea, 

nor in hill-cave could a man waygate find, 
nor in earth-faring is there any spot 
where halting he from evil deed could ’scape. 


* Grounds 10 , 16. 
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X. DANDAVAGGO. 


128. Na antalikkbe, na samuddamajjbe, na pabbatanag 
vivarag pavissa, 

na vijjati so jagatippadeso, yatrattbitag 1 nappasa- 
betba naaccu. 

IX. PAPAVAGGO NAVAMO. 


X. DANDAVAGGO. 

129. Sabbe tasanti dandassa, sabbe bhayanti maccuno, 
attanaq upamag katva na baneyya, na gbataye. 


130. Sabbe tasanti dandassa, sabbesag jivitag piyaq, 
attanag upamaq katva na baneyya, na gbataye. 


131. Sukliakamani bbutani yo dandena vibigsati, 
attano sukbam esano, pecca na labbate sukbag. 


132. Sukbakamani bbutani yo dandena na biijsati, 
attano sukbam esano, pecca so labbate sukbag. 


1 F. C n yattha°. 


129»>. Sn. 705. 131. Netti, 33, 130. 

132. Ud. ii, 3; Netti, 134; Mbh. xiii, 113, 5. 
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128. Not in the air, nor middle of the sea, 

nor in hill-cave could a man waygate find, 

nor in earth-faring is there any spot 

where he might halt beyond the power of death. 


X. THE ROD. 

129. All men shrink from the rod, all men fear death; 
Making the self the type, let him not smite, 
nor let him cause another man to strike. 


130. All men shrink from the rod, to all men life is dear: 
making the self the type, let him not smite, 
nor let him cause another man to strike. 


131. Whoso wreaks injury with rod 
on creatures fain for happiness, 

when for the self hereafter he seeks happiness, 
not his, it may be, happiness to win. 

132. Who wreaks no injury with rod 
on creatures fain for happiness, 

when for the self hereafter he seeks happiness, 
that very man may happiness attain. 
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X. DANDAVAGGO. 


133. Ma ’voca 1 pharusag kanci, vutta pativadeyyu tag. 
dukkha hi sarambhakatka, patidanda phuseyyu 

tag. 

134. Sace neresi attanag kagso upahato yatha, 

esa patto ’si nibbanag, sarambho te na vijjati. 


135. Yatha dandena gopalo gavo paceti gocarag, 
evag jara'ca maccu ca ayug pacenti paninag. 


136. Atha papani kammani karag balo na bujjhati, 
sehi kammehi dummedho, aggidaddho va tappati. 


137. Yo dandena adandesu appadutthesu dussati, 
dasannam annatarag thanag khippam eva nigac- 

chati : 

138. Vedanag pharusag janig, sarirassa ca bhedanag, 
garukag vapi abadhag, cittakkhepag ca papune, 

139. Rajato va upassaggag, abbhakkhanag ca darunag, 
parikkhayag ca natinag, bhoganag ca pabhangu- 

rag, 2 

140. Atkavassa agarani aggi dahati pavako, 
kayassa bheda duppaniio nirayag sopapajjati. 


1 F.2d. S k vo ca. 2 B r F. C n pabhangunag . 


136 te) . Tba. 146. 


138 (W . Cf. M. i, 237. 
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133. Speak not karst words to any man, (for) tkey 
you so accost may like rejoinder make. 

Ill verily is talk provocative ; 

blows given in return may light on you. 1 

134. If you keep self from moving, like a gong 
that’s broken, lo ! ’tis you have won the state 
of waning; naught of quarrel lies in you.* 


135. As with a staff the herd drives kine to graze, 
so age and death drive life of breathing things. 


136. Whenas a fool is working evil deeds, 

not wake is he; together with his deeds 
he poor in sense is burnt as by a fire. 


137. Who hurts with rod the men who use no rod. 
who men in whom is no offence offends, 
quickly he goes down to one plight in ten: 

138. Sore suffering, waste, to body injury, 

or sickness dire, mind-tossing he may get, 

139. Molesting from the king, arraignment sharp, 
calamity to kin, or loss of wealth, 

140. Or else the thunderbolt consumes his house, 
and, body broke, th’ unwise is born in hell. 


* Grounds 10, 15. 


1 Of. the finer motive in the modern poem (Freiligrath’s 0 liei so 
lang du lieben Jcannst und magst ) : ‘ W ound not in words your fellow- 
man lest you hurt his^ heart, viz. the man in him.’ 
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X. DANDAVAGGO. 


141. Fa naggacariya 1 na jata na panka 
nanasaka tbandilasayika va 
rajo va jail’ ukkutikappadbanag 
sodbenti maccaij avitinnakankbag . 


142. Alankato ce pi saman careyya 
santo danto niyato brahmacarl 
sabbesu bbixtesu nidhaya dandag 
so brahmano, so samano, sa bhikkbu. 


143. Hirinisedbo puriso koci lokasmi vijjati, 

so 2 nindag appabodbati asso bbadro kasam iva. 

144. Asso yatha bbadro kasanivittbo 
atapino sagvegino bliavatho. 3 
saddhaya silena ca viriyena ca 
samadbina dhammaviniecbayena ca 
sampannavi j j acarana patissata 4 
pabassatba 5 dukkbam, idag anappakag. 


145. Udakag bi nayanti nettika. 
usukara namayanti tejanag, 
darug namayanti taecbaka. 
attanag damavanti subbata. 

X. DANDAVAGGO DASAM0. 


1 F. carya. 2 C n yo. 3 B r bhavattha. 

4 B r patissata. ' B B r jahissatha. 

141. Cf. Sn. 249. 

142. Divya. 339; 142' c >. Sn. 35; cf. below 405; 142<«.«. Mvst. 

iii, 412. 143. Cf. Uttaridhy., p. 3. 145. =80 q.v. 
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141. Not naked wont, not matted hair, not dirt, 
not fasting, not the bare ground as a bed, 
not dusty smear, nor squatting on the calves 
can cleanse the mortal, victim to desire. 


142. Though smartly garbed, if he walk piously, 
peaceful, well-cultured and controlled, 
walking in God, toward every living thing 
the tools of violence laying aside, 
he is a brahman, he recluse, he monk ! 


143. Is there in all the world a man restrained 
by modesty, ’tis he who blame forestalls, 
as thoroughbred (anticipates) the whip. 1 

144. As thoroughbred attent to (touch of) whip, 
become ye ardent, (yea, and) sensitive. 

By faith, by morals and by energy, 
by concentration and the dhamma-rede, 
in wisdom and good conduct rich, within 
intent, yours will it be to rid (yourselves) 
of ill : this (look you) is no little thing. 


145. For conduit-men the water guide, 
fletchers shape the dart, 
timber the woodcraftsmen shape; 
the pious train the self. 2 


1 Cf. Sayyutta, i, 7 (I, 2, § 8): ‘like horse at whip’ — i.e.. says the 
Corny., ‘ on seeing (cast by the sun behind) the shadow of the whip 
or goad.’ 

2 Rendered a little otherwise than in verse 80. 
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XI. JARAVAGGO. 


XI. JARAVAGGO. 

146. Ko nu haso ? Kim anando, niccaq pajjalite sati ? 
andhakarena onaddha padipaq na gavessatlia ‘V 


147. Passa cittakataq bimbaq arukayaq samussitaq 

aturaq babusankappaq, yassa n’ attbi dbuvaq tbiti. 


148. Parijinnam idaq rupap, roganicldbaq, pabbanguraq, 
bhijjati putisandebo, maranantaq bi jivitaq. 


149. Yani ’mani apattbani alapun’ eva sarade 
kapotakani attbini, tani disvana ka rati ? 


150. Attbinaq nagaraq kataq, maqsalobitalepanaq, 
yattba jara ca maccu 1 2 ca mano makkbo ca ohito. 


151. Jiranti ve rajaratha sucitta, 
atho sariram pi jaraq upeti. 
satan ca 3 dliammo na jaraq upeti, 
santo have sabbhi pavedayanti. 


1 B r gavesatha. 2 O maccu. 3 P.Kh. tu. 

146. Mvst. iii, 376. 147. M. ii, 64; TU. 769. 

148'» (second half). S. i, 97. 

149. Divya. 561. 150. Manu. vi. 76. 

151. Cf. S.i, 71; Jat.v.483. 
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XI. OLD AGE (DECAY). 

146. How now, wonldst laugh ? What ? Happy be, 
when (all) is ever but ablaze ? 

(How is’t that) smothered in the dark, 
ye’ve made no quest for any lamp ? 


147. Behold the tricked out puppet, heap of sores, 
framework diseased, (object) of many aims, 
whereof nothing doth last, naught doth persist ! 


148. Worn out this shape is, of diseases nest, 
brittle (it is), a rotting congeries; 
truly a dying ending hath (this) life. 


149. Like to those gourds men cast aside, 
in autumn are these dove-grey bones; 
for whom when seen have they a lure ? 


150. A city 5 tis of bones, rough-cast with flesh 

and blood, wherein old age and death, wherein 
conceit and cant are (all) deposited.* 


15L The king’s well-painted chariots wear out; 
like them the body too goes to decay; 
but in the pious dharma ageth not; 
lo ! good men make it known among the good. 


* Ground 1. 
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XI. JARAVAGGO. 


152. Appassutayag puriso balivaddo va jirati. 

magsani tassa vaddbanti, panna tassa na vad- 
dbati. 


153. Anekajatisaqsaraq sandhavissaq anibbisaq 

gahakarakaq 1 gavesanto, dukkha jati punappunaq. 


154. Gabakaraka ! dittho ’si, puna gehaq na kabasi. 
sabba te pbasuka bbagga, gabakutaq visankbitaq. 
visankbaragataq cittaq tanianaq khayam ajjbaga. 


155. Acaritva brabmacariyag , aladdlia yobbane dbanag, 
jinnakonca va j bay anti kbinamaccbe va pallale. 


156. Acaritva brabmacariyag, aladdba yobbane dbanag, 
senti capatikbina ’va puranani anuttbunag. 2 

XI. JARAVAGGO EKADASAMO. 


XII. ATTAVAGGO. 

157. Attanaii ce piyag janna, rakkheyya nag surak- 
kbitag. 

tinnam annatarag yamag patijaggeyya pandito. 


1 B r gahakaraq. 2 For anattbunanta, Corny. 


153, 154. Tha. 183/.; cf. 78. 



XI. OLD AGE (decay). 
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152. Look at this man; of learning scant 
fie grows old like an ox; 
flesh, on him waxes here and there; 
wisdom in him grows not. 


153. Faring through many births I’ve run for naught, 
seeking the maker of the house. Woeful 

is birth again, again. . . . 

Ha ! thou art seen, 

154. housemaker ! ne’er again a house thou’lt make; 
thy rafters all are broken, the ridge-beam 

is shattered . . . lo ! the mind has lost its plans, 
to waning of all cravings has attained.* 


155. Where no God-life is led, nor in their youth 
was treasure gained, like herons grown infirm 
o’er perished fish in shallow pool, they brood. 

156. Where no God-life is led, nor in their youth 

was treasure gained, like bows unstrung they lie, 
bewailing things that now are past and gone. 


XII. THE SELF (THE SPIRIT). 

157. If a man as precious know the self, 

him as thing well warded should he ward; 

in one or other of the watches three 

(o’er him) the wise man should his vigil keep. 


* Grounds 4, 5. For a suggested original see Gotama the Man, 

p. 162. 



S 6 XXI. ATTAVAGGO. 

158. Attanam eva pathamag patirupe nivesaye. 
ath’ annam anusaseyya, na kilisseyya pandito. 


159. Attanan ce tatlia kayira 1 yath’ annam anusasati, 
sudanto vata dametha, atta hi kira duddamo. 


160. Atta hi attano natho, ko hi natho paro siya ? 
attana hi sudantena nathag labhati dullabhaq. 


161. Attana va 2 katag papaq, attajag, attasambhavag, 
abhimanthati 3 dummedhag, vajirag 4 v’ asmamayag 

manig. 

162. Yassa accantadussilyag , maluva salam iv’ otthatag, 6 
karoti so tath’ attanag, yatha nag icchati diso. 


163. Sukarani asadhuni, attano ahitani ca, 

yag ve hitan ca, sadhun ca, tag ve paramaduk- 
karag. 


1 B r kariya. F. kayra. 2 B r hi. 

3 B r F. C n abhimathati. 4 F. vajraq. 

5 F. malva , . . otatag. Ivii.P. xnalua va vitata vani. 

159, 160. Cf. Maitri Up. 7. 7; Uttaradhy- p. 3. 
160 to) =380 to) . 161, 162. Netti, 183. 
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XII. THE SELF (THE SPIRIT). 


158. The self it is the wise should settle first 
in what is seemly; then may he instruct 
another; then would he not worsened be. 


159. If he would make the self so (to become) 
as he instructs another man to be, 
well-trained i’ faith let him (set out) to train, 
for hard to train, so say they, is the self. 1 


160. The self in sooth protector is of self, 
how, sooth, protector can another be ? 

’Tis by the self in sooth well-trained that he 
wins a protector that is hard to win. 


161. Evil that’s wrought by self, self -born, self-caused, 
grinds to powder that evil, senseless man, 
as adamant (will grind) the hard(est) gem. 


162. In whom is wickedness unlimited, 
as sal-tree by a creeper overspread, 
he makes the self to be no other than 
his enemy would wish him (to be made). 


163. Easy to do are things unseemly, and to self 
unhealthy; truly that which healthy is 
and seemly — sooth ’tis hardest thing to do. 


1 Cf. DtgJia-Nikaya, i, No. XII ( Dialogues , i, p. 294). 
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164. Yo sasanag arakatag, ariyanag, dkamma j ivinag 
patikkosati dumnaedko, ditthig nissaya papikag. 
pkalani kattkakass’ eva attagkannaya pkallati. 


165. Attana va katag papag, attana sankilissati 
attana akatag papag, attana va visujjkati. 
suddM asuddki paceattag, nanno annag visodkaye. 


166. Attadattkag parattkena bakunapi na kapaye, 
attadattkam abhinnaya sadattkapasuto siya. 

XII. ATTAVAGGO DVADASAMO. 


XIII. LOKAVAGGO. 

167. Hinag dkammag na seveyya, pamadena na sag- 
vase. 

micckadittkig na seveyya, 1 na siya lokavaddhano. 


168. Uttittke, nappamajjeyya, dkammag sncaritag care, 
dkammacari snkkag seti asmig loke paramki ca. 


1 P.Kh. roy[e]a =roceyya . 
168. Cf. Mil. 213. 
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XII. THE SELF (THE SPIRIT). 

164. Who unsagacious, teaching of the saints, 
the men of worth, the dharma-followers 
abuses, he because of evil views 
engenders, like the fruit of kastha reed, 
a crop to the undoing of the self. 


165. ’Tis by the self evil is done, ’tis by the self 
one comes to grief ; ’tis by the self evil is left 
undone; ’tis by the self a man is purified; 
the pure, the impure, this is of the self; 
one man cannot another purify. 


166. Let no man worsen welfare of the self 
for weal of other man however great ! 
when he weal of the self has come to know, 
let him pursue intent that very weal. 1 


XIII. WORLDS. 

167. He should not follow dharma that is low, 
nor with a wanton heedlessness consort; 
he should not follow theories that are wrong; 
he should not grower be in worldliness. 


168. He should arise, he should not heedless be, 
by dharma of well-faring let him fare. 
Happy the dharma-farer lives, 
both in this world and in the next. 


1 Cf. Gradual Sayings, i, Introduction, p. ix (3). 
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XIII. LOKAVAGGO. 


169. Dbammap care sucaritap. Na nag duccaritap 
care. 

dbammacari sukhap seti asmip loke parambi ca. 


170. Yatba bubbulakap passe, yatba passe maricikap, 
evag lokag avekkbantap maccuraja na passati. 


171. Etta, passatb’ imap lokaq cittap rajaratbupamap, 
yattba bala visidanti; n’ attbi sango vijanatap. 


172. Yo ca 1 pubbe pamajjitva, paccba so nappamajjati, 
so imap lokap pabhaseti, 2 abbha mutto va candima. 


173. Yassa papap katap kammap kusalena pithiyati, 
so imap lokap pabhaseti, abbba mutto va candima. 


174. Andbabhuto ayap loko, tanuk’ ettba vipassati, 
sakunto jalamutto va appo saggaya gaccbati. 


175. Hapsadiccapatbe yanti, akase yanti iddbiya, 
niyanti dbira lokamba jet-va Marap savabanap. 


1 P.Kb. tu. 2 P.Kh. obaseti. 


170 2 . CL S. iii, 140/.; Sn. 1119; K.V. 6. 

172. M.ii, 104; Tba. 871. 

173. M. ii. 104; Tha. 872. 173«»=382«>’. 
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169. By dharrna of well-faring let him fare; 
not that which is ill-faring let him fare. 
Happy the dharma-farer lives 
both in this world and in the next. 


170. As ’twere (but) froth he saw, as ’twere mirage he saw : 
when he the world so contemplates, 
the death-king (passing) sees him not.* 


171. Come ye and look upon this world, 
gaudy as chariot of a king, 
wherein the foolish folk sink down; 
no hold is there for them who know. 


172. Who in the past has wanton been, 
and later no more wanton is, 
he makes this world to shine as bright 
as does the moon set free from clond. 


173. WTio evil deed with good one covers, 
he makes this world to shine as bright 
as does the moon set free from cloud. 


174. Blinded this world is; little here one sees; 
as bird that from a net makes its escape, 
’tis few that go to world of lucky doom. 


175. Swans travel in the pathway of the sun; 
in air men travel by abnormal work ; 
the men inspired forth-travel from the world, 
o’ercome for them is Mara and his mount.f 


* Ground 4. 


| Ground 12. 
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XIII. LOKAVAGGO. 


176. Ekag dhammag atitassa musavadissa jantuno 
vitinnaparalokassa n’ atthi papal] akariyag. 


177. Na ve kadariya devalokag vajanti. 
bala have nappasagsanti danag. 
dhiro ca danag anumodamano, 
ten’ eva so hoti sukhi parattlia. 


178. Pathavya ekarajjena saggassa gamanena va 
sabbalokadhipaccena sotapattipkalag varag. 

XIII. LOKAVAGGO TEBASAMO. 


XIV. BUDDHAVAGGO. 


179. Yassa jitag navajiyati, jitamassa no yati koci loke, 

tag Buddhamanantagocarag apadag kena padena nessatha ? 


180. Yassa jalini visattika tanka n’ atthi kukinei netave, 

tag Buddkaxn anantagocarag apadag kena padena nessatha ? 


i 


176. Itv., § 25. 

179, 180. Cf. Mvst. iii, 91, 92; cf. Jat. i, 313. 

180. S. i, 107. 



XIII. WORLDS. 
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176. For man, who e’en one duty overrides, 

whose words are false, has with another world 
No truck, there is naught had he may not do. 


177. Nay, niggards fare not to the deva-world; 
in giving, foolish men find naught to praise ; 
but man inspired giving accepts with thanks; 
’tis just by this that the same man 
becomes in worlds else-whither well. 


178. Than sole dominion in the earth, 
than going to the happy land, 
than lordship over all the worlds, 
better is progress in the Stream. 1 


XIV. BUDDHA (‘ WAKE ’).* 

179. Whose victory is not turned to defeat, 

to conquer whom no one on earth sets out, 
Buddha, (the wake), whose range is infinite, 
him-of -no-way by what way will ye lead ? 

180. For whom she who ensnares, embroils, 

‘ craving,’ no whither is where she may lead, 
Buddha, (the wake), whose range is infinite, 
him-of -no-way by what way will ye lead ? 


* Ground 14. 


1 Lit. ‘ fruit (realization) of attainment in the Stream ’ — i.e. the 
Way ( Sayyutta , v, 347). 
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XIV. BUDDHAVAGGO. 


181. Ye jhanapasuta dhira nekkhammupasame rata, 
devapi tesag pihayanti 1 sambuddhanag satimatag. 


182. Kiccho manussapatilabho, kicchag maccana jivitag, 

kicchag saddhammasa vanag , kiccho Buddhanag uppado. 


183. Sabbapapassa akaranag, kusalassa upasampada, 
sacittapariyodapanag, 2 etam Buddhana sasanag. 


184. Khanti paramag tapo, titikkha nibbanag paramag vadanti 

Buddha, 

na hi pabbajito parupaghatx, na samano hoti parag vihe* 
thayanto. 

185. Anupavado, anupaghato, patimokkhe ca sagvaro, 
mattannuta ca bhattasmig panthag ca sayanasanag 
adhicitte ca ayogo etam Buddhana sasanag. 


186. Na kahapanavassena titti kamesu vijjati. 
appassada dukha kama iti vinnaya pandito. 

187. Api dibbesu kamesu ratig so nadhigacchati, 
tanhakkhayarato hoti sammasambuddhasavako. 


188. Bahug ve saranag yanti pabbatani vanani ca 
arama-rukkha-cetyani manussa bhayatajjita, 


1 B. pihenti. 2 B. paryodapanag. B r pariyodapanag. 

183. D. ii, 49; cf. Netti, 43, 81. 171, 186; Mvst. iii, 420. 

184. D. ii, 49. 185. D. ii, 49; Ud. iv, 6. 

186. M. L ISO; Vin. ii, 25; ThL 487; Divya. 224. 



XIV. BUDDHA (‘WAKE 5 ). 
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181. They who inspired are much to musing given, 
glad in surmounting, glad in their giving up, 
for these the very devas longing feel, 
Buddhas, (the wake), the inwardly alert. 


182. Hard is’t to win birth as a man, 
hard is the life that mortals (lead) ; 
hard Very Dharma is’t to hear ; 
hard is’t for Buddhas to appear. 


183. Not doing aught that’s wrong; 
accomplishing of good ; 

with purging of the mind : 
so do the Buddhas teach. 

184. Patience is the austerity supreme, 

forbearance is the waning-out supreme : the Buddhas say. 
For never world-exile another harms 
(ne’er) as recluse another injuring. 

185. Not an abuser, not reviler, 
restraint according to the Code, 

in eating moderation and the lonely couch, 
and study in the higher thought : 
so do the Buddhas teach. 


186. Not by a rain of coins contentment comes 
in sense-desires; but faintly sweet, (nay) ill 

are sense-desires: thus, knowing (them), the wise. 

187. Not fain even for deva-sense-desires 
comes he to be; for wane of craving fain 
hearer becomes of Very Buddha-Man. 


188. To many refuges 1 men verily 

betake themselves when peril makes afeared; 
to hills and woods, to gardens, trees and shrines. 


1 On sarana see below, p. xliv/. 
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XIV. BUDDHAVAGGO. 


189. N’ etag kho saragag khemag, n’ etag saragam uttamag, 
n J etag saranam agamma sabbadukkha pamuccati. 


190. Yo ca Buddhah ca Dhammah ca Sanghan ca saranag gato, 
cattari ariyasaccani sammappahnaya passati. 

191. Dukkhag, dukkhasamuppadag, dukkhassa ca atikkamag, 
ariyan c’ atthangikag maggag dukkhupasamagaminag. 

192. Etag kho saranag khemag, etag sarariam uttamag, 
etag sarariam agamma sabbadukkha pamuccati. 


193. Dullabho purisajahho na so sabbattha jayati, 
yattha so jayatl dhiro, tag kuiag sukham edhati. 


194. Sukho Buddhanag uppado, sukha saddhammadesana, 
sukha sanghassa samaggi, samagganag tapo sukho. 


195. Pujarahe pujayato Buddhe yadi va savake. 
papahcasamatikkante tignasokapariddave, 


196. Te tadise pujayato nibbute, akutobhaye, 

na sakka puhnag 1 sankhatug im 5 ettam api kena ci. 


XIV. BUDDHAVAGGO CUDDASAMO. 


FATHAMAKABHAlSrAVARA^ . 


1 K. O puhna. 


189, 190. Divya. 164. 


191. Thi. verse 186. 
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189. Nay, this refuge no haven is. 
nay, this refuge is not supreme. 

Not when to this refuge he’s come 
is he from every ill set free. 

190. Whoso has to the refuge gone 

of Buddha, Dhamma and of Church, 
four worthy truths by fitting wisdom sees; 

191. Ill and the genesis of 111, and what 
transcending is of 111, and worthy way 
eightfold that goes to the surmounting 111 : 

192. Lo ! this refuge a haven is, lo ! this 
is the refuge supreme; to this refuge 
when come is he from every ill set free. 


193. Hard is’t to get a man that’s thoroughbred; 
not everywhere comes such a man to birth; 
where such a man inspired is born, 
that family thrives happily. 


194. Happy the coming of the Buddhas is ! 
happy when Very Dharma is the guide ! 
happy the concord in community ! 
happy the life-austere of those at one ! 


195. For him who reverence pays to them 
of reverence worthy, whether they 
be Buddhas or be followers, 
transcenders of all worldliness, 
traversers of all grief and woe, 

196. For him who reverence pays to them, 
thus waned and for whom is no fear, 
is merit that may not be gauged 

by any man as such and such.* 


* Grounds 8, 10. 
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XV. SUKHAVAGGO 


XY. SUKHAVAGGO. 

197. Susukhag vata jivama verinesu averino, 
verinesu manussesu viharama averino. 

198. Susukhag vata jivama aturesu anatura, 
aturesu manussesu viharama anatura. 

199. Susukhag vata jivama ussukesu anussuka, 
ussukesu manussesu viharama anussuka. 


200. Susukhag vata jivama yesan no n’ atthi kincanag, 
pitibhakkha bhavissama deva abhassara yatha. 


201. Jayag verag pasavati, dukkhag seti parajito, 
upasanto sukhag seti hitva jayaparajayag. 


202. N’ atthi ragasamo aggi, n’ atthi dosasamo kali, 

n’ atthi khandhadisa dukkha, n’ atthi santiparaij sukhag. 


198 2 . Ct. Tha. 276. 

200. S. i, 114; Uttaradhy. ix, 14 (S.B.E. 45, 37). 

201. S. i, 83. 

202. =251, save in one pada. 
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XV. HAPPINESS. 

197. 0 let us indeed live happy, ’mid haters unhating ! 
’mid men who hate let us dwell unhating. 

198. 0 let us indeed live happy ’mid men unhealthy ! 
’mid men who are sick let us dwell healthy. 

199. 0 let us indeed live happy ’mid strainers un- 

straining ! 

’mid men that are straining let us dwell unstraining. 


200. 0 let us indeed live happy to whom naught be- 
longeth ! 

rapture enjoying let us become like the bright 
devas. 


201. Conquering engenders hate; the vanquished man 
in woe abides; 

the man serene happy abides, discarding victory 
and defeat. 


202. There is no fixe that’s like to lust ; 
there is no evil luck like hate; 
there are no ills equal to those 
of (human) body and of mind (cf. 251); 
there is no bliss surpassing peace.* 


* Grounds 1, 9, and p. xxxv. 
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XV. SUKHAVAGGO. 


203. Jigbaccba parama roga, sankbara parama dukba, 
etaq fiatva yatbabbutaq, nibbanaq paramaq su- 
kbaq. 


204. Axogyaparama 1 labba, santuttbi paramaq dbanaq, 
vissasaparama 2 nati, 3 nibbanaq paramaq sukbaq . 


205. Pavivekarasaq pitva, rasaq upasamassa ca, 
niddaro boti nippapo dbammapitirasaq pivaq. 


206. Sadbu dassanam ariyanaq, 4 sannivaso sada sukbo, 
adassanena balanaq niccam eva sukbi siya. 


207. Balasangatacari bi digbam addbana socati, 
dukkbo balebi saqvaso amitten’ eva sabbada, 
dbiro ca sukhasaqvaso natmaq 6 va samagamo. 


1 B r arogya 0 . 2 B r vissasa 0 . 3 P.Kk mitra. 

4 F. aryanarj. 5 P. Kh. natihi. 

204. M. i, 508, 257; Sn. 257; Jat. iii, 196. 

205. Sn. 257. 
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203. Hungers are chief est illnesses; 

toilings-and-cares 1 are chiefest ills; 
this knowing as a very fact, 
waning (becomes) the chiefest bliss. 2 


204. Health is the chiefest gain; content the chiefest 
wealth; 

trust is the chiefest kinsman; waning is chiefest 
bliss. 2 


205. Has he but savoured taste of solitude 

and taste of calm, no woe is his nor sin, 
the taste of dharma-rapture savouring. 3 


206. Good it is to see the worthy; 
happy ’tis to dwell with them; 
did one never see the foolish, 
happy would one be just ever. 


207. For he who walks in company 
of fools long time a grieving hath ; 
ill is the company of fools 
as were it ever with a foe ; 
but with inspired men to consort 
is happy, like forgathering 
with them of one’s own kith and kin. 


1 Cf. fiepifivcLL, Matthew vi, 25. Cf. infra, verse 255. 

2 Waning (Nibbana) is here used, as in the Magandiya Sutta 
( Majjhima , i, 503) in its early meaning; a negative term for c health,’ 

3 Cf. verse 79. 
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XVI. PIYAVAGGO. 


Tasmd hi : 

208. Dhiran ca pannaxi. ca bahussutan ca, 
dhorayliasilag 1 vatavantam ariyag 
tag tadisag sappurisag sumedhag 
bbajetha, nakkhattapathag va candima. 


XV. SUKHAVAGGO PANNARASAMO. 


XVI. PIYAVAGGO. 

209. Ayoge yunjam attanag yogasmin ca ayojayag, 
atthag liitva piyaggahi piliet’ attanuyoginag. 


210. Ma piyehi samagahchi, appiyehi kudaeanag. 

piyan’ adassanag dukkhag, appiyanan ca dassanag. 


211. Tasma piyag na kayiratha, piyapayo hi papako. 
gantha tesag na vijjanti yesag n’ atthi piyappiyag. 


1 B r dhorayhag. 


209. Probably a word-play on attd and atthafj. 

210. Cf. The First Utterance, Vin. i, 10; S. v, 421 ; Ps. ii, 147. 
210-13. Uttaradhy., p. 32. 
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Hence verily : 1 

208. The man inspired, the wise man and the learned 
man, 

the dutiful, the man devout, the ' Ariyan : 2 
man such as this, 3 sagacious man, yea, very man 
ye should frequent, as moon the pathway of the 
stars. 


XVI. PRECIOUS. 

209. Yoking the self to that which is no yoke, 
and (self) not yoking unto what is yoke, 
leaving the goal, grasping where he is fond, 
(this man) may envy one yoked to the self. 


210. Consort not with the men thou boldest dear, 
neither with men thou hold’st not dear at any time ; 
woeful is ’t not to see them thou holdest dear, 
and (woeful) to see them thou hold’st not dear. 

211. Hence let a man make no one to be dear, 
for separation from the dear is bad; 

no ties exist for them to whom 
nothing is dear or is not dear.* 


* Grounds 2, 4, 5. So infra. 

1 P.Kh. omits the curious gloss. It suggests an added verse, 
but the values anyway are old. Conceivably it has been ejected 
from the following line to make room for Dhlrah ca. 

2 The word Ariya for saint is characteristic of later usage. 

3 Tddisa is a later epithet for the superman. 
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XVI. PIYAVAGGO, 


212. Piyato jayatl soko, piyato jayatl bhayag, 

piyafco vippamuttassa n 5 atthi soko, kuto bhayag ? 


213. Pemato jayatl soko, pemato jayatl bhayag, 

pemato vippamuttassa n ? atthi soko, kuto bhayag ? 


214. Ratiya jayatl soko, ratiya jayatl bliayag, 

ratiya vippamuttassa n’ atthi soko, kuto bliayag ? 

215. Kamato jayatl soko, kamato jayatl bliayag, 
kamato vippamuttassa n ? atthi soko, kuto bhayag 1 

216. Tanhaya jayatl soko, tanhaya jayatl bhayag, 
tanhaya vippamuttassa n 5 atthi soko, kuto bhayag ? 


217. Siladassanasampannag , dhammatthag , saceavadi- 
nag, 1 

attano kamnaa kubbanag, tag jano kurute piyag. 


218. Chanda] ato anakkhate manasa ca phuto siya, 

kamesu ca . appatibaddkacitto uddhagsoto ti 
vuccati. 


219. Cirappavasig purisag durato sottkim agatag 
natimitta suhajja ca abhinandanti agatag. 

1 Vv.ll. saccavedinag. P. Kh. sadhujivano. 

212. Cf. M. ii, 87. 

218. Cf. Thf. 12, and 7 ; contexts in S. and A., one in D. 
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212. From (being) dear is sorrow born, born too therefrom is fear ; 
for one set free from holding dear, no sorrow is; whence 
fear? 1 


213. From fondness is (our) sorrow born, bom too therefrom is 
fear; 

for one from fondness well set free, no sorrow is; whence 
fear ? 


214. From being fain is sorrow born, born too therefrom is fear; 
for one set free from being fain, no sorrow is ; whence fear ? 


215. From sense-desire is sorrow born, born too therefrom is fear ; 
for one from sense-desire set free no sorrow is ; whence fear ? 


216. From (sense of) craving sorrow's born, born too therefrom 
is fear ; 

for one from craving well set free, no sorrow is; whence 
fear ? 


217. Whoe’er has won to virtue and insight, 

whoe’er on dharma stands and speaketh truth, 2 
to his own work attends: him folk hold dear. 


218. Let but desire be born for the ineffable; 

let but the mind of him therewith surcharged be, 
from sense-desires unbound: upstreamer is he 
called. 3 


219. The man long absent from afar safely returned 

gives joy to kinsmen, friends and well-wishers, 
returned. 


1 Cf. for opposite source of fearlessness, Brh. 4. 2, 4; and 4. 25; 
Tait, 2, 4. 

2 P.Kh. has 4 and liveth well/ 

3 This fine epithet, meet for a gospel of Becoming, is applied to 

Dhammadinna ( Pss . Sisters , verse 12). Cf. A, i, 233, etc., etc. 
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XVII. KODHAVAGGO. 


220. Tath’ eva katapunnam pi asma loka parag gatag 
puniiani patiganbanti, piyag llati va agatag. 

XVI. PIYAVAGGO SOLAS AMO. 


XVII. KODHAVAGGO. 

221. Kodhaij jabe, vippajaheyya manag. 
sannojanag sabbam atikkameyya. 
tag namarupasmig asajjamanag 
akincanag nanupatanti dukkba. 


222. Yo ve uppatitag kodhag ratbag bbantag va 
dbaraye, 

tam abag saratbig brumi, rasmiggaho ’taro jano. 


223. Akkodbena jine kodbag, asadbug sadbuna jine, 
jine kadariyag danena, saccen’ alikavadinag. 


224. Saccag bbane, na kujjbeyya, dajja ’ppasmim 1 pi 
yacito, 

etebi tihi tbanebi gaccbe devana santike. 


225. Ahigsaka ye munayo, niccag kayena sagvuta, 
te yanti accutag tbanag yattba gantva na socare. 


1 B r appampi, F. appasmi, O appasmiq, omitting pi. 
221. S. i, 23. 

223. Jat. ii, 4; MM. v, 1518. 
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XVII. WRATH. 


220. Thus also him, who worthy work has done and from 
this world to other gone, those worthy works 
receive 

and welcome, as kinsfolk a dear one (safe) returned. 


XVII. WRATH. 

221. Put wrath away, put quite away conceit, 
that every fetter you may get beyond; 
the man who doth not cleave to name and form 
ills 1 in no wise whate’er befall. 


222. Who sooth can manage wrath uprisen, like rolling 
car, 

him call I charioteer, rein-holders other folk. 


223. By no-wrath should he conquer wrath ; 
un worth by worth should be o’ercome; 
he should o’ercome the stingy by a gift, 
and by the true the man who falsely speaks. 


224. If he say what is true, not angry be, 

and though it be but little, give when asked, 
for these three things ’mong devas may he go. 


225. They who be seers, who harm no man, in body aye 
controlled, 

go the place where death is not, where gone they 
grieve no more. 


1 The plural in Pali is rare, e.g. Sutta-Nipata, 721. 
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XVII. ICODHAVAGGO. 


226. Sada jagaramananag, ahorattanusikkhinag 

nibbanag adbimuttanai), atthag gaccbanti asava. 


227. Poranam etam, atula ! n’ etag ajjatanam iva : 
nindanti tunhim asinag, nindanti bahubhaninag, 
mitabhaninam pi nindanti; n’ attlii loke anindito. 


228. Na cahu, na ca hessati, 1 na c’ etaralii vijjati, 
ekantag nindito poso, ekantag va pasagsito. 

229. Yan ce vinnu pasagsanti anuvicca 2 save suve 
acchiddavuttig medhavig pannasilasamahitag. 

230. Nekkhag 3 jambonadasseva ko tag ninditum ara- 

bati ? 

Deva pi nag pasagsanti, brahmuna pi pasagsito. 

231. Kayappakopag rakkheyya, kayena sagvuto siya. 
kayaducearitag hitva, kayena sucaritag care. 


232. Vacipakopag rakkheyya, vacaya sagvuto siya. 
vaeiduccaritag bitva, vacaya sucaritag care. 


233. Manopakopag rakkheyya, manasa sagvuto siya. 
manoduccaritag bitva, manasa sucaritag care. 


1 P.T.S, bhavissati. 2 IP °vijja. 3 B r nikk'b.ag. 


228. Tha. 180; Ud. vi, 5. 


230. A. ii, 8, 29. 
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226. In them who ever vigil keep, training by day and night, 
upon the Waning wholly bent, asavas fade away.* 


227. An old thing this, my worthy sir ; this is not of today ; 
men blame the silent sitter, much-talker too they 

blame ; 

sayer of but a little’s blamed; nowhere is unblamed 
man. 

228. Nor has there been, nor (ever) will there be, 
nor yet is now a man on earth whom folk 
do solely blame, nor one they solely praise. 

229. But he whom vise men praise day after day, 
of flawless life, sagacious, virtuous, 

230. As were it censure of fine gold from Indian streams, 
who’s fit that man to blame ? e’en devas praise 
that man, nay, by a brahma too he’s praised. 

231. Let there be warding ’gainst the fussy deeds; 
let him in deed be well restrained, 
renouncing (all) offence in deed, 

let him well-faring fare in deed. 

232. Let there be ward in fussy speech, 
let him in speech be well restrained, 
renouncing (all) offence in speech, 
let him well-faring fare in speech. 

233. Let there be ward in fussy thought, 
let him in mind be well restrained, 
renouncing (all) offence in mind, 
let him well-faring fare in mind. 

* Grounds 10, 16. 
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XVIII. MALAVAGGO. 


234. Kayena sagvuta dliira, atko vacaya saqvuta, 
manasa sagvuta dhlra, te ve suparisarjvuta. 


XVII. KODHAVAGGO S ATTAR AS AMO. 


XVIII. MALAVAGGO. 

235. Pandupalaso va ’dani ’si, yamapurisa pi ca tan 1 

upatthita. 

uyyogamuklie ca tittliasi, patheyyam pi ca te na 
vijjati. 

236. So karoM dipam attano ; kkippaij vayama, pandito 

bliava. 

niddkantamalo anangano dibbaij ariyabhumim 
eliisi . 2 

237. Upanitavayo ca 3 ’dani ’si; sampayato ’si Yamassa 

santike. 

vaso pi ca te 4 n’ attbi antara , 5 patheyyam pi ca te 
na vijjati. 

238. So karohi dipam attano; khippaij vayama, pandito 

bkava. 

niddhantamalo anangano, na puna 6 jati-jaray upe- 
hisi. 


1 B r te. 2 B r upehisi. 3 O va. 4 B r vaso te. 

5 B r antare. B F. na punaij. 


234. Cf. M. i, 373/. 

236. Clih. 3, 13, 7; Katha, 5, 15; Svet. 6, 14; Mait. 6, 35. 
238. Cf. Tha, 412. 



XVIII. FLAWS. 
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234. In deed controlled are men inspired, and eke in 
speech, 

in mind controlled are men inspired, yea, they 
are well controlled. 


XVIII. FLAWS. 

235. Now are you like a yellow leaf, 
and Yanaa’s men upon you wait; 
you stand at journey’s starting point, 
and provender for you there’s none. 

236. Do you 1 make for the self a lamp ; 2 
endeavour swiftly; wise become ! 

with flaws blown out, corruptions gone, 
you’ll come to devas’ worthy plane. 

237. Now are you brought to close of life; 
to Yama’s presence setting out; 

no halting place between for you, 
and provender for you there’s none. 

238. Do you make for the self a lamp ; 
endeavour swiftly ; wise become ! 

with flaws blown out, corruptions gone, 
no more to birth and age you’ll come. 


1 The So has tvaij (you), implicit: ‘this you/ a usual emphasis. 

2 Dlpatj is ambiguous; lit. , as two- water, dvi-apo, _it_ can mean 

isle or reef between waters. Lamp (from \/ dip, to shine), 

is here, with ‘ no halting place ' in the Way in the worlds, the 
probable meaning. The contest in verse 25 requires the former 
meaning. This is more monastic, and as such is preferred by the 
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XVIII. MALAVAGGO. 


239. Anupubbena medbavl tbokatbokag 1 kbane khane 
kammaro rajatass’ eva niddhame malam attano. 


240. Ayasa va malag samutthitag, taduttbaya tam eva 
khadati, 

evag atidbonacarinag sakakammani nayanti dug- 
gatig. 


241. Asajjbayamala manta, anuttbanamala gbara, 

malag vannassa kosajjag, pamado rakkhato malag. 


242. Mai’ ittbiya duccaritag, maccherag dadato malag, 
mala ve papaka dbamma asmig loke paramhi ca. 


243. Tato mala malatarag avijja paramag malag, 

etam malag pabatvana, nimmala hotba bbikkbavo. 


244. Sujivag abirikena, 2 kakasurena, dbagsina, 
pakkbandina, pagabbbena, sankilittbena jivitag. 

245. Hirimata ca dujjivag, niccag sucigavesina, 
abnen’ appagabbbena, suddbajlvena passata. 


1 K. thokaq thokaq. 2 F. ahirl 0 . 

239. K. v, 108. 239 2 Sn. 962 2 . 

240. Netti, 129. 241, 242, 243 1 . A. iv, 195. 

244, 245. Of. Jatakamala, No. 16 (there quoted from Aryasthavi- 

riyakanikaya). 
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239. A little now a little then, 

time after time, like silversmith 
in silver, so flaws in the self 
sagacious man may blow away. 


240. As rust, on iron formed, when risen 
that very (iron) doth consume, 
so them who fare intemperate 
their own deeds bring to evil bourn. 


241. To be unuttered is the rust of mantras, 
where is no rising is the rust in homes, 1 
beauty by indolence is marred, the flaw 
in man who wards is that he pay no heed. 


242. The woman’s flaw misconduct is, 
stinginess is the donor’s flaw, 
flaws verily are evil things, 

both in this world and in the next. 

243. Than (any) flaw a greater flaw 
is ignorance, the flaw supreme; 
exterminating this same flaw, 
become ye, monks, without a flaw ! 


244. Easy to live is life of shameless man, 
crow-bully, 2 backbiter and (arrogant), 
forward, assertive, utterly corrupt. 

245. But for the modest hard is life to live, 

for one who ever seeks the pure, detached, 
and not assertive, pure in life, who sees. 


1 Cf. verse 280. 


Cf. ‘ as saucy as a jay.’ 



°4 


XVIII. MALAVAGGO. 


246. Yo panam atipateti, 1 musavadan ca bhasati, 
loke adinnap adiyati, paradaran ca gacchati. 

247. Suramerayapanan ca yo naro anuyunjati, 
idh’ eva-m-eso lokasmip mulap khanati attano. 


248. Evam bho purisa ! 2 janahi: papadliamma asaqyata, 
ma tap loblio adliammo ca cirap dukkhaya ran- 

dbayup. 

249. Dadati ve yathasaddhap, yathapasadanap jano, 
tattba yo manku bbavati paresap panabhojane, 
na so diva va rattip va samadhim adbigaccbati. 

250. Yassa c 5 etap samucclxinnap, mulaghaccap samu- 

hatap, 

sa ve diva va rattip va samadhim adhigacchati. 

251. N’ atthi ragasanio aggi, n ; atthi dosasamo gaho, 

n’ atthi mohasamap jalap, n’ atthi tanhasama uadi. 


252. Sudassap vajjap anhesap, attano pana duddasap, 
paresap hi so vajjani opunati yathabhusap, 
attano pana chadeti, kalip 3 va kitava satho. 


1 F. K. atimapeti. 2 F. posa. 

3 B r kali va. 


251. =202, except in one pada. 


252. Jat. iii, 223. 
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246. Who ruins breathing (life), and utters lies, 
takes what folk give him not, and goes to wife 
of other man, 

247. the man who’s given o’er 
to drinking heady liquors : even here, 

in (this) world is he digging at the root 
of (his own status, his own worth as) self. 

248. Know thus, 0 man ! ’tis evil things befall 
the uncontrolled. Let not impiety nor greed 
excite you to your ill long time to come. 


249. Truly folk give as they believe, as they are moved; 
herein whoso repines at food by others given, 

to concentration never wins by day or night. 

250. But he in whom this (worry) is cut out, 
root-hacked and well exterminate, 

he wins to concentration day or night. 


251. There is no fire equal to lust, 
there is no grip equal to hate, 
no net equal to muddled thought, 
equal to craving is no stream. 1 


252. Easy to see are others’ faults, 
those of the self are hard to see. 
Surely the faults of other men 
a man doth winnow as ’twere chaff, 
but (faults) o’ the self he covers up 
like crafty gamester losing throw. 


1 Cf. verse 202. 
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XIX. DHAMMATTHAVAGGO. 


253. Paravajjanupassissa niecaq ujjhanasaimino, 
asava tassa vaddhanti, ara so asavakkhaya. 


254. Akase padaq n’ atthi, samano n’ atthi bahire, 1 
papancabbirata paja, nippapanca Tathagata. 


255. Akase padar) n’ atthi, samano n ! atthi bahire, 

sankhara 2 sassata n’ atthi, n’ atthi Buddhanam injitaq. 

XVIII. MALAY AGGO ATTHARASAMO. 


XIX. DHAMMATTHAVAGGO. 

256. Na tena lioti dhammattho yen’ atthaq sahasa 

nave, 

yo ca attiiaij anatthaii ca ubho nicclieyya pandito. 

257. Asahasena dhammena samena nayati pare, 
dhammassa gutto, medhavl dliammattho ti pavuc- 

cati. 


258. Na tena pandito lioti yavata balm bhasati, 
khemi, averi, abliayo, pandito ti pavuccati. 


1 K. F. bahiro; B r S c bahire. 


2 F. creaturse. 



XIX. ON DHARMA STANDING. 8 J 


253. Who marks of other men the faults, in him, 
ever of captious mind, grow asavas; 
from wane of asavas far (yet) is he.* 


254, In space there is no track; not outside is 
the samana; 1 ! mankind are fain for thing 
wherein obstruction lies; the £ men-so-gone ? 
are clear of things wherein obstruction lies. 

255. In space there is no track ; not outside is 
the samana ; eternal is no work 

of body and of mind; in Buddhas moveth naught 4 


XIX. ON DHARMA STANDING-. 

256. No man by case he settles forcibly 
is rightly one £ on dharma standing. 5 
But the wise man who into both inquires 
what is the case and what is not the case — 

257. In that he settles (case) of other men, 
by dharma and by justice, not by force, 
warded of dharma 2 that sagacious man 

is (rightly) named £ he who on dharma stands. 5 


258. Not wise a man is rated who much talks; 

the man who’s safe, the man who has no hate, 
the man fearless: he goes by name of £ wise. 5 


* Ground 16. f Ground 8. J Ground 15. 

1 Ito bahiddha samano pi n 3 atthi ( Digha , ii, 151) is said to have 
been spoken by the Founder on his deathbed to his last convert, 
and the Commentarial story even puts the two verses in Dhp. into 
his mouth. That he did urge the Way with his last breath is very 
probable; but that he should have been concerned with the c religieux ’ 
only, as in the Way, is for me, in both works, monastic gloss. 

2 Dhammassagutto ; Corny, dhammagiitto. 


u 
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XIX. DHAMMATTHAVAGGO. 


259. Na tavata dbammadbaro yavata babu bbasati, 

yo ca appam pi sutvana, dbammag kayena passati, 
sa ve dbammadbaro boti yo dbammag nappamaj- 
jati. 


260. Na tena tbero so boti 1 yen’ assa phalitag siro, 
paripakko vayo tassa mogbajinno ti vuccati. 


261. Yambi saccan ca. dbammo ca, abiqsa, sagyamo, 
damo, 

sa ve vantamalo dhiro tbero 2 ti pa vuccati. 


262. Na vakkaranamattena vannapokkharataya va 
sadburupo naro boti issukl maccbaii satho, . 

263. yassa c’ etag samuccbinnag, mulagbaccag, samu- 

batag, 

sa vantadoso medbavi sadburupo ti vuccati. 


264. Na mundakena samano, abbato, alikaij bkanag, 
iccbalobbasamapanno samano kig bhavissati ? 


265. Yo ca sameti papani anug thulani sabbaso, 
samitatta bi papanag samano ti pavuccati. 


1 F. bhaTati. 2 F. tbaviro. 

260. Cf. Manu. ii, 154, 156; Mbli. iii, 133; 11, 12; xii, 323, 324. 
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259. Not by the measure of his talking much 

is a man (rightly called) £ in dharma versed ’ ; 
but he who, though he little learning have, 
sees dharma with his act, and trifles not 
with dharma : surely he ‘ in dharma versed ’ 
becomes. 1 


260. Not thereby £ senior ’ he becomes whose head is 

grey; 

very mature his days, but £ aged for naught ’ he’s 
called. 

261. In whom is truth and dharma, and not-karm, 
control and training, surely he, the man 
inspired, with flaws spewed out, is £ senior ’ called. 


262. Never by eloquence alone or comeliness 
a man becomes one 'voted ‘excellent,’ 
if he be envious, grudging, full of guile. 

263. But is he one in whom these things are shorn 
away, root-hacked, exterminate, this man 
flaw-spew r ed, sagacious, £ excellent ’ is called. 


264. Not by head shaven is he samana, 
who is undutiful and utters lies; 
conspicuous in wishes and in greed, 
how will this man a samana become ? 

265. But whoso wholly evil things subdues, 
both big and little, verily bad things 
o’ereoming, (hence) is he called £ samana.’ 


1 Here we see the externalizing of dharma checked, rebuked. 
Of. Introduction, xxixjfO 
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XIX. DHAMMATTHAVAGGO. 


266. Na tena bhikkbu so koti yavata bbikkbate pare, 
vissap 1 dhammar) samadaya bkikkhu boti na ta- 

vata. 

267. Yo ’dba pufirian ca papan ca bahetva brabmaeari- 

yava 

sankbaya loke carati, sa ve bhikkbiiti vuccati. 


268. Na monena muni boti mulharupo aviddasu. 

yo ca tulag va paggayba varam adaya pandito, 


269. Papani parivajjeti sa muni, tena so muni, 
yo munati ubbo loke, muni tena pavuccati. 


270. Na tena ariyo boti yena panani bipsati, 
abiijsa sabbapananap ariyo ti pavuccati. 


271. Na silabbatamattena, bahusaccena va puna, 
athava samadbilabbena, vivicca 2 -sayanena va. 

272. pbusami nekkbammasukbar) aputhujjanasevitaq ; 
bbikldiu vissasamapadi, appatto asavakkhayaij. 

XIX. DHAMMATTHAVAGGO EKUXAVISATIMO. 


1 B r visag. a B r S c C" vivitta. 

266, 267. Cf. S. i, 182. 268 1 . Mbh. v, 43, 60. 

271, 272. Mvst. iii, 422. 
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266. Not by the measure of his seeking alms 
from others is he ‘ monk ’ ; nor an he take 
upon him dharma truly is he ‘ monk ’ ; 

267. who here the score of merit and of sin 
thrusting aside,* the God-life leads ’mong men 
deliberately, lo ! he’s called ‘ monk.’ 


268. Not by no words is man of worth, who is 
but dull of wit and unintelligent; 

but he who like a man grasping the scales 
(expert in worth), the better having ta’en, 1 

269. eschews the evil things : — this man has worth; 
in that he measures has he worth; both worlds 
he measures: hence he’s called ‘ a man of worth.’ 


270. Not therefore is a man aristocrat, 

in that he (any) breathing creature harms; 
of every breathing creature harmer-not: 
such is the man who’s called e aristocrat.’ 


271. Not by mere morals, by mere pious rite, 
nor yet by learning much, nor an I win 
to concentration, nor by lonely couch, 

272. touch I renunciation’s bliss, pursued 

not by the many-folk. Monk ! have a care ! 
not won is yet the wane of asavas.f 2 


* Ground 8. f Ground 16. 

1 ‘ Making the better choice 1 had been more convenient, but I 
would here too insist that, in desiding, ‘ choice 5 and ‘ choosing ’ 
are never used in old Indian literature. 

2 We here see the growth in the monastic ideal. 
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XX. MAGGAVAGGO. 


XX. MAGGAVAGGO. 

273. Maggan’ attkangiko settko, saccanaq caturo pada, 
virago settlio dkammanaq, dipadanan 1 * * ca cakkkuma, 


274. eso va maggo, n ? atth ? anno dassanassa visuddkiya. 
etamlii tiimhe patipajjatka; marass 5 etaq pamoeanag. 


275. Etamlii tumke patipanna dukkkass 5 antai] karis- 

satka. 

akkkato ve may a maggo annaya sallasantkanaq. 

276. Tumkeki kiccaq atappaq, akkkataro tatkagata. 

patipanna pamokklianti jhayino Marabandkana. 


277. £ Sabbe sankhara anicca ? ti yada pannaya passati, 
atba nibbindatl dukkke — esa maggo visuddkiya. 


278. e Sabbe sankkara dukkka ? ti yada pannaya passati, 
atka nibbindati dukkke — esa maggo visuddkiya. 


279. 4 Sabbe dkamma anatta 5 ti yada pannaya passati, 
Atka nibbindatl dukkke — esa maggo visuddkiya. 


1 By K. dvipadanaii ca. P.Kh. pranabkutana. 

273. Of. M. i, 508, 510; Netti, 188. 275. Cf. BrhacL 4. 4, 8. 

277-279. Tha. 676-678; Netti, 6, 167. 
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XX. THE WAY. 

273. Of ways the eightfold is the best; 1 
and of true things the stages four ; 
dispassion is the best of things;* 
of bipeds best is he who sees. 

274. This is the very Way; there is 
none else for seeing purity; 
herein do you a-faring go, 

the way to baffle Mara this.t 

275. Herein when you have faring gone 
an end you’ll come to make of ill; 
shown surely was the Way by me, 
who ease from darts had come to know. 

276. ’Tis you the ardent (will) must work; 
the men-so-gone but show the way; 
who in their musing, as they fare, 

from Mara’s bonds find liberty .f 


277. Transient is all men think and do: 
when this by wisdom is discerned, 
then does one turn away from ill : 
this is the way to purity. $ 

278. Woeful is all men think and do: 
when this by wisdom is discerned, 
then does one turn away from ill : 
this is the way to purity. 

279. Without the self men think and do: 
when this by wisdom is discerned, 
then does one turn away from ill : 
this is the way to purity. 


* Ground 10. f Ground 12. % Ground 9 smd ff. 

1 It is not the subject of the Way, but the three appanages, truths, 
dispassion, visuddhi , that are to me late. 
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XX. MAGGAVAGGO. 


280. Uttbanakalamhi 1 anuttbabano, 
yuva ball alasiyag upeto, 
sagsannasankappamano, 2 kusito, 
pannaya maggag alaso na vindati. 


281. Vacanurakkhi, manasa susagvuto, 
kayena ca akusalag na kayira, 
ete tayo kammapatbe visodbaye. 
aradbaye maggam isippaveditag. 


282. Yoga ve jayati bburi, ayoga bburisankhayo 

etag dvedbapatbag natva bbavaya vibbavaya ca 
tatb’ attanag niveseyya yatba bburi pavaddbati. 


283. Vanag chindatha, ma rukkhag, vanato jayati bhayag. 
chetva vanan ca vanathan ca, nibbana liotka bhikkhavo. 


284. Yavag [hi] vanatho na chijjati anumatto pi narassa narisu, 
patibaddhamano va tava, so, vaccho khirapano 3 va matari. 


285. Ucchinda sineham attano, kuinudag saradikag va panina, 
santimaggam eva bruhaya nibbanag sugatena desitag. 


1 P.Kh. “alasa. 

2 B r sampanna 0 . S d sagsatta. P.Kh. “manosmatima. 

3 F. khirapako. 


281. Netti. 183. 


285. Netti, 36. 
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280. He who at rising hour arises not, 

(though) young and strong, yet giv’n o’er to sloth, 
the purpose of his mind grown enervate, 
this man of sloth and sluggishness 
the Way by wisdom findeth not. 


281. Warder continuous of word, and well 

controlled in mind, no wrong act should he do : 
these the three ways of karma should he purge, 
and progress make in Way by seers declared. 


282. From earnest pondering is wisdom born, 

from lack of earnest pondering wisdom wanes: 1 
this parting of the ways when he doth know, 
by making-to-become, or the reverse, 2 
he may so fix the self that wisdom grows. 


283. Cut down the wood, not just a tree, 
for from the wood fear comes to birth. 
With wood and brushwood both cut down, 
woundless 3 do ye become, 0 monks ! 

284. So long as brushwood’s not cut down, 
cares man for woman but a jot, 

yet is he thereby bound in mind, 
as unweaned calf to mother-cow. 


285. From out the self cut being fond, 
as autumn lotus with the hand ; 
foster the way of holiness ; 
the waning by well-far er taught.* 


* Grounds 2, 10. 

1 Almost the only use, in the Sutta poems, of yoga in the true 
Indian sense of rapt musing. Cf. verse 209. 

2 Corny. ‘ by growing or by not-growing/ 

3 A word-play and a poor one on nibbana-nibbana . 
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XXI. PAKINNAKAVAGGO. 


286. Idha vassag vasissami, 1 idlxa bemantagimhisu 
iti balo vicinteti, antarayag na bujjbati. 


287. Tag puttapasusammattag, vyasattamanasag narag, 
suttag gamag mabogbo va maccu adaya gacchati. 


288. Na santi putta tanaya, na pita n’ api bandhava, 
antakenadbipannassa n’ attbi natfsn tanata. 

289. Etam attbavasag iiatva pandito silasagvuto, 
nibbanagamanag maggag kbippam eva visodbaye. 

XX. MAGGAVAGGO VISATIMO. 


XXI. PAKINNAKAVAGGO. 

290. Mattasukbapariccaga passe ce vipulag sukliag, 

caje mattasukbag dbiro sampassag vipulag su- 
kbag. 


291. Paradukkbupadbanena attano sukham icchati, 
verasagsaggasagsattbo vera so na pamuccati. 


1 P.Kh. karisamu. 

288. Uttaradhy. vi, 3 (S.B.E. 45, 25); 301. 


287. = verse 47. 


XXI. MISCELLANEOUS. 97 


286. ‘ Here will I dwell in the rains; 

here (will I dwell) in the summer ’ : 
so plans the man who is foolish; 
makes for the end 1 2 no awaking. 


287. The man whose mind is absorbed 
with success as to children and herds 
death gathers and goes on his way, 

as a great flood the slumbering village.’ 

288. Sons are no refuge, nor father, neither are kins- 

folk; 

is one to end-maker come, kith is no shelter. 

289. Learning the worth in the matter, the man wise 

and virtuous 

swiftly makes clear the Way that leads to the waning . 3 


XXI. MISCELLANEOUS. 

290. If by surrendering limited happiness he may 
behold 

happiness ample-and-rich, the man inspired 
may forgo the limited happiness, in that he (now) 
contemplates happiness ample and rich. 


291. The man who for the self wants happiness, 
through ill inflicted upon other men, 
in broil of wrath embroiled, from wrath 
not wholly is he set at liberty. 


1 Lit. intervening (of death). Cf. Gospel of Luke, xii. 16-21. 

2 Verse 47. 3 I suggest here an earlier sadaitha- ga m an ay . 
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292. Yag hi kiccag apaviddhag akiceag pana kayirati, 1 
unnalanag 2 pamattanag , tesag vaddhanti asava. 

293. Yesan ca susamaraddha niccag kayagata sati, 
akiccag te na sevanti kicce sataccakarino. 
satanaq sampajananag atthag gacchanti asava. 


294. Matarag pitarag hantva, rajano dve ca khattiye. 
ratthag sanucarag hantva, anigho yati brahmano. 


295. Matarag pitarag hantva, rajano dve ca sotthiye, 
veyyagghapancamag hantva, anigho yati brah- 
mano. 


296. Suppabuddham pabujjhanti sada 3 Gotamasavaka, 
yesag diva ca ratto ca niccag Buddhagata sati. 

297. Suppabuddham pabujjhanti sada Gotamasavaka, 
yesag diva ca ratto ca niccag Dhammagata sati. 

298. Suppabuddham pabujjhanti sada Gotamasavaka, 
yesag diva ca ratto ca niccag Sanghagata sati. 

299. Suppabuddham pabujjhanti sada Gotamasavaka, 
yesag diva ca ratto ca niccag kayagata sati. 


1 B r kiriya. F. kayrati. 2 Tha. (P.T.S.) unnal 0 . 
3 P.Kh. imi (these) for sada (so inff.). 


292. Tha. 635. 636. 
294. Xetti, 165. 


293. Netti, 39. 



XXI. MISCELLANEOUS. 
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292. That put aside which should be done, surely 
he does that which he should not do : in such, 
wanton and arrogant, grow the asavas. 

293. But they in whom the introspective-mind 
intent on deeds are ever well alert, 
pursuing not that which should not be done, 
constantly doing things which should be done, 
in them the introspective, the intelligent, 

go to an utter end the asavas.* 

294. Mother and father he slew, yea, and two rajas, 
men of the noble class, kingdom he stripped 
of its subjects — sinless, a brahman he fares ! 

295. Mother and father he slew, yea, and two rajas, 
men of th’ elect, and fifthly a man 

of high worth — sinless, a brahman he fares I 1 


296. Always to well- waking wake the disciples of Gotama, 
they in whom, day and night, is ever Buddha-awareness. 

297. Always to well-waking wake the disciples of Gotama, 
they in whom, day and night, is ever Dharma-a wareness. 

298. Always to well-waking wake the disciples of Gotama, 
they in whom, day and night, is ever Church -awareness .f 


299. Always to well-waking wake the disciples of Gotama, 
they in whom, day and night, is ever body-aware- 
ness. 


* Ground 16. f Ground 14. 


1 The violent antithesis in acts and subsequent betterment 
possible in a man have led to sophisticated explanation in Com- 
mentary, accepted by writers. To the Christian the regenerate 
murderer should present no difficulties. 
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XXI. PAKINNAKAVAGGO. 


300. Suppabuddham pabujjhanti sada Gotamasavaka, 
yesaq diva ca ratto ca ahiqsaya rato mano. 


301. Suppabuddham pabujjhanti sada Gotamasavaka, 
yesaq diva ca ratto ca bhavanaya rato mano. 


302. Duppabbajjaq durabhiramag, duravasa ghara dukka, 
dukkho ’samanasagvaso, dukkhanupatit’ addhagu, 
tasma ua c’ addhagu siya, na ca dukkhanupatito siya. 


303. Saddho, silena sampanno, yasobhogasamappito, 
yaq yam padesar) bhajati, 1 tattha tatth’ eva 
ptijito. 


304. Dure santo pakasenti, Himavanto va pabbato, 
asant’ ettha na dissanti, ratti-khitta yatha sara. 


305. Ekasanaq ekaseyyaq eko caram atandito, 
eko damayam attanarj vanante ramito 2 siya. 

XXI. PAKINNAKAVAGGO EKAVfSATIMO. 


1 P.Kh. yena yeneva vajati. 2 B r ramako. 


304. Netti. 11. 


305®. Cf. Sn. 709. 



XXI. MISCELLANEOUS. IOI 


300. Always to well-waking wake the disciples of 

Gotama, 

they in whom, day and night, the mind delights in 
not-harming. 

301. Always to well- waking wake the disciples of 

Gotama, 

they in whom, day and night, mind loves the 
‘ making-become.’ 


302. Hard is recluse-life; hard is indulgence ; 

hard are settlements, hard (too) are houses; 
ill is intercourse with unequals; 
ill is the dogging (fate) of the traveller; 
hence a man should not be a traveller, 
nor should he be one that is ill-dogged.* 


303. He who has faith, is with morals endued, 
is blest with repute and with riches, 
here and there where’er he resort, 
here and there is he honoured. 


304. The good are manifest afar 
like mountain of Himalaya; 

the not-good here are not discerned, 
as it were arrows shot by night. 

305. Sitting alone, resting alone, walking alone, un- 

wearied, 

training the self alone, let him joy in the fringe of 
the woodland. 
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XXII. NIRAYAVAGGO. 

306. Abkutavadi nirayaq npeti yo capi katva na 
karomi c’ aka. 

ubko pi te pecca sama bkavanti nikinakamma 
manuja parattha. 


307. Kasavakantka bakavo papadkamma asannata 
papa papeki kammeki nirayaq te upapajjare. 


308. Seyyo ayogulo bkutto tatto aggisikkupamo, 

yan ce bkunjeyya dussilo rattkapindaq asannato. 


309. Cattari tkanani naro pamatto apajjatl paradaru- 

pasevl: 

apunnalabkaq, na nikamaseyyaq, nindaq tatiyan, 
nirayaq catuttkaq . 

310. Apunnalabko ca gatl ca papika, bkitassa bkitaya 

rati ca tkokika, 

raja ca dandaq garukaq paneti, tasma naro para- 
daraq na seve. 


311. Kuso yatka duggakito kattkam evanukantati, 

samannaq dupparamattkaq nirayay’ upakaddkati. 


306. Sn. 661 ; Itv., § 48. 


311. S. i, 49. 
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XXII. PURGATORY. 

306. Who speaks untruth to purgatory goes, 
he too who doing says ‘ I do it not ’ ; 
both these, in passing on, equal become, 
men of base actions in another world. 


307. Many about whose neck is yellow robe, 
of evil qualities and uncontrolled, 
wicked by wicked deeds, in hell they’re born. 


308. Better it were to eat an iron ball, 

heated and like a (very) sheaf of fire, 1 

than were a man immoral, uncontrolled, 

to make his meals off (the whole) country’s alms. 


309. Four grounds of ill the wanton man 
incurs who others’ wives pursues: 
discredit got, not wanted couch, 

and odium third, and hell the fourth. 

310. Discredit won and evil bourn, 
brief joy for him and her af eared, 
and king the heavy rod sends forth : 
hence none should other’s wife pursue. 


311. As grass ill-grasped just cuts into the hand, 
so monkhood handled ill drags man to hell. 


1 Cf. verse 371. 


IO 
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XXII. NIRAYAVAGGO. 


312. Yag kiuci sitbilag 1 kammag, sankilitthan ca yag 

vatag, 

sankassarag brabniacariyag, na tag lioti mabap - 
phalag. 

313. Kayira 2 ce kayiratb’ enag, dalham enag parak- 

kame, 

sitbilo 1 hi paribbajo bhiyyo akirate rajag. 


314. Akatag dukkatag seyyo, paccba tapati® dukkatag, 
katan ca 4 sukatag seyyo, yag katva nanutappati. 


315. Nagarag yatba paccantag guttag santarababirag 
evag gopetha attanag, khano ve ma upaccaga. 
khanatita bi socanti nirayamhi samappita. 


316. Alajjitaye 5 lajjanti, lajjitaye na 5 lajjare, 

micchaditthisamadana satta gaccbanti duggatig. 


317. Abbaye ca bbayadassino, bhaye cabbayadassino, 
miccbaditthisamadana. satta gaccbanti duggatig. 


1 F. sathil 0 . 2 K. kayirarj. 3 B r tappati. 

4 P.Kh. nu. 5 O °ta ye. 


312. Tha. 277. 

315'. Thai 653^ 403, 1005; Thi. 5; cf. Sn. 333. 
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312. Whatever act is lax and duty fouled 

and God-life dubious: (conduct like) this 
becomes not that which in much fruit results. 


313. What he should do that let him do; 
let him promote it doughtily; 
the religieux whose ways are slack 
goes stirring more and more a dust. 1 


314. Not-done is better than ill-done; 
ill-done hereafter burning brings; 
but better yet the done well-done, 
whereby the doer is not burnt. 


315. Like border city warded in and out 

herd ye the self; let not the moment pass 
you by ! Surely the men of moments past 
are grieving handed o’er to purgat’ry. 


316. They who feel shame where none need be, 
who feel no shame where shame should be, 
men who have taken up wrong views: 
such beings go to evil bourn. 

317. Who peril see wherein is none, 
who in no peril peril see, 

men who have taken up wrong views: 
such beings go to evil bourn. 


1 Symbol of passionate desire (raga). 
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XXIII. NAGAVAGGO. 


318. Avajje vajjamatino, vajje cavajjadassino, 

micchadittMsamadana, satta gaechanti dnggatig. 


319. Vajjan ca vajjato natva, a vajjan ca avajjato, 
sammaditthisamadana, satta gaechanti suggatig. 

XXII. NIRAYAVAGGO BAVlSATIMO. 


XXIII. NAGAVAGGO. 

320. Ahag nago va sangame capato 1 patitag sarag 
ativakyag titikkhissag, dussilo hi bahujjano. 

321. Dantag nayanti samitig, dantag rajabhiruhati, 
danto settho manussesu, yo ’tivakyag titikkhati. 


322. Varam assatara danta, ajaniya ea sindhava, 
kunjara ca mahanaga, attadanto tato varag. 


323. Na hi etehi yanehi gaccheyya agatag disag 

yatha 2 ’ttana sudantena, danto dantena gacchati. 


1 B r capato, 2 F. yath* at tana. 

323. On elephant and training cf. Tha. passim , esp. ccvi. 



XXXII. THE ELEPHANT. 
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318. Who deem the ‘ may be ’ ‘ must not be,’ 
in ‘ may not be ’ see that which may, 
men who have taken up wrong views: 
such beings go to evil bourn. 

319. Who knows the £ may not be ’ as such, 
and also the £ may be ’ as such, 

men who have taken up right views, 
such beings go to lucky bourn. 


XXIII. THE ELEPHANT. 

320. I, as an elephant within the fray 
endures the arrow flying from the bow, 
shall outrages in word (endure); surely 
of evil morals are the many folk. 

321. Trained is the beast that men to concourse lead, 
trained is the beast on which the raja rides, 
trained is the man who is the best ’mong men, 
who worded outrage suffers patiently. 

322. Elect are well-trained mules and thoroughbreds 

of Sindh, and the wild elephants we £ nagas ’ (call) ; 
man of the trained self’s more elect than these. 


323. Surely ’tis not by those steeds that a man 
may go the land he has seen not; 

’tis by the self well-trained that he goes, 
thither the trained by the training. 



108 XXIII. NAGAVAGGO. 


324. Dkanapalako nama kunjaro 

katukappabkedano 1 dunnivarayo 
baddho kabalag na bkunjati, 
sumarati nagavanassa kunjaro. 


325. Middbi yada hoti mahagghaso ca 
niddayita samparivattasayl 
mahavarako va nivapaputtko 
punappunag gabbkam upeti mando. 


326. Idag pure eittam acari caritag 2 

yenicckakag yattkakamag yatkasukkag 
tadajj’ akag niggakessami yoniso, 
kattkippabkinnag viya ankusaggako. 


327. Appamadarata kotka, sacittag anurakkkatka. 

dugga uddkaratk’ attanag, panke satto ’va kun- 
jaro. 3 


328. Sace labketka nipakag sakayag 
saddkincarag sadkuvikaridliirag, 
abkibkuyya sabbani parissayani, 
careyya ten’ attamano satima. 

329. No ce labketka nipakag sakayag, 
saddkincarag sadkuvikaridkirag, 
raja va rattkag vijitag pakaya, 
eko care, mataiig’ aranne va nago. 


1 B r katukabhedano. - B r K. caritag. O carikag. 

3 B r O sanno. 


325. Tha. 17, 101 2 ; Netti, 34, 129. 
327. Mil. 379. 

328-331. M.iii, 154; Yin. i, 350. 


326. Tha. 77, 1130. 
328, 329. Sn. 45, 46. 
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324. Wealth- warder, royal elephant 
in rut-eruption hard to check, 
captive he would no morsel eat, 
mindful he, bull-elephant 
of the wood where (roamed) his peers. 


325. Who waxes torpid and in diet gross, 
given to sleep and rolling as he lies, 
like a great hog with provender replete, 
the dolt goes on again, again to birth. 


326. Of yore this mind a-faring went 
where wish or whim or pleasure led ; 
today I’ll hold it fitly checked, 
as trainer’s hook rut-elephant. 


327. Become ye fain for seriousness; 
hold ye your mind in ward alway ; 
from evil pass draw out the self 
as would wild elephant sunk in swamp. 


328. If he win a delectable 1 comrade, 
walker in faith, more worthy in conduct, 
he may overcome all that imperils, 

he may walk mindful by him uplifted. 

329. If he win no delectable 1 comrade, 
walker in faith, more worthy in conduct, 
let him like raja rejecting a conquest, 
fare by his lonesome, as in the jungle 

’mid common elephants fareth the great bull. 


1 Nipuko , apparently a monopoly of Pali books, is literally 
‘excellent,’ ‘ choice,’ ‘superior’ {pat— rule, pa= protect). The 
Corny, on SayyiMa, i, 13 (I, 3, § 3, ‘ Jata’) defines it as pdrihdriyd- 
patina: warding wisdom, or practical wisdom. F. prudentem. 
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XXIII. NAGAVAGGO. 


330. Ekassa caritaq seyyo, n’ atthi bale sahayata. 

eko care, na ca papani kayira appossukko, matang’ 
araMe va nago. 


331. Atthamhi jatamhi sukha sahaya, 
tutthi sukha ya itaritarena, 
puhnag sukhaq jivitasankhayamhi, 
sabbassa dukkhassa sukhaq pahanaq. 

332. Sukha matteyyata loke, atho petteyyata sukha, 
sukha samannata loke, atho brahmannata sukha. 


333. Sukhaq yavajara silaq, sukha saddha patitthita, 
Sukho paunaya patilabho, papan’ akaranaq su- 
khaq. 

XXIII. NAGAVAGGO TEVISATIMO. 


XXIV. TANHAVAGGO. 

334. Manujassa pamattacarino 
tanka vaddhati maluva viya, 
so plavati 1 hurahuraq 

phalam icchaq va vanamlii 2 vanaro. 

335. Yaq esa sakati 3 jamml tanka loke visattika 
soka tassa pavaddkanti abkivattaq 4 va biranaq. 


1 B r palaveti. C n palavatl. F. palavati. 2 F. O' 1 vanasmi. 
3 B 1 ' sahate. 4 F. abhivaddhaq ; B r abkivuttkaq. 


330. Of. Yin. i, 353. 


334-337. Tha. 399-402. 
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330. Better is faring of man that is lonely; 

not with the foolish may be good comradeship ; 
lone let him fare, but working no evil, 
roam at his ease, as in the jungle 
’mid common elephants fareth the great bull. 


331. When need arises pleasant are the comrades; 
content is pleasant; with just this or that; 
pleasant is merit when the life is ended; 
pleasant is of ev’ry ill the riddance. 

332. Pleasant as world rates ’tis to be a mother, 1 
pleasant no less it is to be a father, 
pleasant as world rates is the monkish calling, 
pleasant no less it is to be a brahman. 

333. Pleasant as lasting till old age are morals, 
pleasant the faith that has been well established, 
pleasant it is to have attained wisdom, 

not committing evil things is pleasant. 


XXIV. CRAVING (THIRST).* 

334. For man who fares in wantonness 
craving like creeper (in him) grows; 
he hovers back and forth again, 

as ape in forest seeking fruit. 

335. Whom she, the vile one, ‘ craving,’ overcomes, 
maker of noxious cleavings-to-the-world, 

for him sorrows grow up and multiply, 
as rank entwining bine of virana. 

* Grounds 1, 2, 4, 5. 

1 In these four lines the Pali has everywhere the abstract : 
‘ motherhood,’ etc. 
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XXIV. TANHAVAGGO. 


336. Yo c J etag sakati jammig tanhag loke duraecayag 
soka tamka papatanti, udabindu va pokkkara. 


337. Tag vo vadami bkaddag vo yavant’ ettka samagata, 
tankaya mulag kkanatka, usirattko va biranag. 
ma vo nalag vo 1 soto vo Maro bhanji punappunag. 


338. Yatkapi mule anupaddave dalke 
ckinno pi rukkko punar eva rukati, 
evaru pi tankanusaye anuhate 
nibbattati dukkkam idag punappunag. 

339. Yassa ckattigsatl sota manapassavana bkusa 
vaka vakanti duddittkig sankappa raganissita. 


340. Savanti sabbadki 2 sota, lata ubbkijja tittkati, 

tan ea disva latag jatag mulag pannaya ckindatka. 


341. Saritani sinekitani ca somanassani bliavanti jantuno 
te satasita sukkesino, te ve jatijarupaga nara. 


342, Tasinaya purakkkata paja 
parisappanti saso va badkito, 
sagyojanasangasattaka 

dukkkam upenti punappunag ciraya. 

343. Tasinaya purakkkata paja 
parisappanti saso va badkito, 
tasma tasinag vinodaye 
bkikkku akankhl 3 viragam attano. 


1 F. vo. 2 F. sabbada. 

3 B r akankkanto, omitting bkikkku. F. akankha. 


337 1 . Jat. iii, 387. 

338. Netti, 42. 339 2 , 340 1 . Tka. 760 2 ? 761 1 . 340 1 . Sn. 1034. 



XXIV. CRAVING (THIRST). I I 3 

336. But lie who 4 craving, 5 vile one, overcomes, 
who in this world is hard to overpass, 
sorrows from off him fall and drop away, 
as from the lotus leaf the drop of dew. 

337. This do I say to you, so far as here 

ye are together come : good luck to you ! 
dig up the root of craving, as ye were 
a man in quest of virana’s sweet root. 1 
Let it not be with you that ye, the reed, 

Mara the stream, he break you o’er and o’er. 

338. Just as, in root undamaged, strong, 

the tree, though hewn, just sprouts again, 
so too, in latent tendency, 
of craving not torn out, is born 
this that is 111, again, again. 

339. In whom 2 are streams (of craving) thirty-six, 
currents of what is sweet, tumultuous, 

as bearers bear along him-of-bad- views, 
purposes in the passions having source. 

340. (And) everywhere the streams are flowing on, 

(and) ever burgeoning the creeper stands : 

but this, when you have seen, with wisdom cut 
this creeper to its (very) birth, its root. 

341. Things flowing and things unctuous 
pleasures become for Everyman; 
men set on pleasure, bent on quest 
of happiness, men verily 

to birth and age are given o’er. 

342. Man who 011 craving sets high rank 
wriggles and crawls like captive hare, 
fast in its fetters and its bonds 
goeth his way to hap of ill 

again, again for many a day. 

343. Man who on craving sets high rank 
wriggles and crawls like captive hare, 
hence should the monk this thirst dispel, 
desiring fading for the self. 

1 JJsira is the fragrant root of virana grass. Digging required 
c a great spade/ Corny . 

2 Lit. to, or for, or of, whom. 
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344. Yo nibbanatho vanadhimutto 
vanamutto vanam eva dhavati, 
tam puggalam eva passatha. 
mutto bandbanam eva dbavati. 


345. Na tag dalbag bandbanam abu dbira 
yad ayasaq darujam babbajan ca, 
sarattaratta manikundalesu, 
puttesu daresu ca ya apekha. 

346. Etaq dalhaq bandbanam abu dbira 
obarinai) sithilaq duppamuncaq, 

* etam pi cbetvana paribbajanti 
anapekkhino kamasukbai) pabaya. 


347. Ye ragarattanupatanti sotaq, 
sayankatag makkatako va jalaij. 
etam pi cbetvana vajanti dhlra 
anapekkhino sabbadukkhaq pabaya. 


348. Munca pure, munca pacchato, majjhe munca bha- 
vassa paragu, 

sabbattba vimuttamanaso na puna jatijaraq upebisi. 


349. Vitakkapamatbitassa jantuno, tibbaragassa subhanupassino, 
bbiyyo tanba pavaddhati, esa kbo dalhaij karoti bandha- 

naq. 

350. Vitakkupasame ca yo rato, asubhaq bhavayat! sada sato, 
esa kbo vyantikahiti, esa-ccheccbati Marabandbanaq. 


351. Nittbangato asantasl vltatanho anangano 

accbiddi 1 bhavasallani, antimo ’y a3 D samussayo. 


1 F. C n acchidda. 

345 3<4 . Tka. 187 2 . 345, 346. S. i, 77; Jat. ii, 140; Netti, 35, 153. 

345*. Sn. 38. 350. Mil. 391. ^ 



XXIV. CRAVING (THIRST). 
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344. Whoso, come forth from wood wood-free, 
to that same wood runs back again, 
now look at that same man ! Set free 
to the same jail he runs again. 


345. Not this is sturdy bond, have said the worthy, 
of iron made, or timber, or of rushes; 

but where is craze of passion for the jewel, 
the bracelet, for the wives and for the children: 

346. This is the sturdy bond, have said the worthy, 
bearing men down, insidious, 1 hard to loosen, 
and this (once) cutting they are (free) to wander, 
uncrazed, and rid of pleasure in the senses. 


347. The crazed with lust fall in and down the current, 
as down the self-made web descends the spider ; 
and this too cutting, men inspired forth wander 
uncrazed, with all the ills (of life) put from them. 


348. Let go the past, let go the things hereafter, 

let go the middle things, yon-farer of becoming ! 

with mind on every side at liberty, 

you’ll not come back again to birth and age. 


349. In the man who taking thought is worried, 
keen of passion contemplating beauty, 2 

all the more is craving in him growing, 
lo ! he’s fashioning a sturdy prison. 

350. But the man who loves abated thinking, 
ever mindful makes-become the ugly, 

lo ! hell make an utter end (of craving), 
he will break the prison-house of Mara. 


351. End-goer is he, all unafraid and gone 
for him is craving, rid is he of stain, 
darts of becoming has he cut clean out ; 
this (body) is his final congeries. 


1 Of. verse 312: lax. 


2 Of. verses 7, 8. 
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352. Vltatanbo anadano niruttipadakovido 

akkharanag sannipatag janna pubbaparani 1 ca, 

sa ve antimasariro mahapanho (mahapuriso) ti vuccati. 


353. Sabbabbibbu sabbavidu ’barn asmi, sabbesu dhammesu 
anupalitto, 

sabbanjaho tanhakkhaye vimutto, sayag abhinnaya kam 
uddiseyyag ? 


354. Sabbadanaq dhammadanag jinati. 
sabbag rasag dbammaraso jinati. 
sabbaq ratig dhammarati jinati. 
tanbakkbayo sabbadukkbag jinati. 


355. Hananti bkoga dummedhag no ve 2 paragavesino. 
bhogatanhaya dummedho Iianti anne va 3 attanag. 4 


356. Tinadosani khettani, ragadosa ayam paja; 
tasma bi vltaragesu dinnag boti mahapphalag. 

357. Tinadosani khettani, dosadosa ayam paja; 
tasma bi vltadosesu dinnag boti mabappbalag. 

358. Tinadosani khettani, mohadosa ayam paja; 
tasma bi vitamohesu dinnag boti mabappbalag. 

359. Tinadosani khettani, icchadosa ayam paja, 
tasma bi vigaticehesu dinnag boti mahapphalag. 

XXIV. TANHAVAGGO CATUVISATIMO. 


1 S c K. pubbaparani, 2 F. ce. 3 B r ca. 4 S : attano. 

353. M. i, 171 ; Vin. 1 8. ~Cl8n. 211 ; S. ii, 284^ KV7289. Tberf"- 

gatba Corny., p. 220: Mvst. iii, 3i6. Anupalitto : u met . causa. 
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352. Gone is all craving; he doth nothing take; 
skilled is he in the sequence of the word ; 
conflux of letters fore and aft he knows; 1 
he verily his final body bears, 
man of great wisdom (great man) is he called.* 


353. All have I overcome; all things I know; 

’mid all things undefiled, renouncing all; 

in death of craving free, I of myself 

know well — whose (pupil) should I call myself 


354. Every gift the gift of Dhamma conquers, 
every taste the taste of Dhamma conquers, 
every love the love of Dhamma conquers, 
waning of craving conquers every ill.f 


355. Wealth slays the man of low sagacity, 

but never them whose quest is the beyond. 
The man of low sagacity athirst for wealth 
doth slay, as slew he other men, the self. 


356. Weed-blemished the fields; 2 lust-blemished this race, 
hence fertile what’s given to men rid of lust.J 

357. Weed-blemished the fields; hate-blemished this race, 
hence fertile what’s given to men rid of hate. 

358. Weed-blemished the fields; this race dulness blights, 
hence fertile what’s given to men who ’re not dull. 

359. Weed-blemished the fields; wish-blemished this race, 
hence fertile what’s given to men rid of wish. 


* Grounds 4, 5, f Ground 14. J 356-9. Grounds 3, 8, 9, 

1 This can only refer to the rising, the new importance, in the 
craft of writing, relatively unknown at the Third Council. 

2 Field(s) came to be a symbol for giving to the monk. 
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XXV. BHIKKHUVAGGO. 

360. Cakkhuna saijvaro sadhu, sadhu sotena saqvaro, 
ghaiiena saqvaro sadhu, sadhu jivhaya saqvaro, 

361. kayena saqvaro sadhu, sadhu vacaya saqvaro, 
manasa saqvaro sadhu, sadhu sabbattha saqvaro. 
sabbattha saqvuto bhikkhu sabbadukkha pamuccati. 


362. Hatthasaqyato padasagyatb, vacaya saqyato'saqyatuttamo, 
ajjhattarato samahito, eko santusito: tam ahu 
bhikkhuq. 


363. Yo mukhasaijyato bhikkhu mantabhani anuddhato 
atthaq dhamman ca dipeti madhuraq tassa bhasi- 
taq. 


364. Dhammaramo, dhammarato, dhammaq anuvicin- 
tayaq, 

dhamruaq anussaraq, bhikkhu saddhamma na pari- 
hayati. 


365. Salabhaq nathnanneyya, nannesaq pihayan care, 
annesaq pihayaq bhikkhu samadhiq nadhigacchati. 


360, 361. Mvst. iii, 423. 361 1 - 2 . S. i, 73; Mil. 399. 

362 2 . Tha. 981 (has susamahitatto) ; Mvst. iii, 423. 

363 1 . Of. Sn. 850 2 ; Tha. 2 1 . 

364. Itv., § 86; Tha. 1032. 364 1 . S" 327; Mvst. iii, 422. 



XXV. MONKS. 
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XXY. MONKS. 

360. Restraint in eye is good, and good restraint in ear, 
restraint in smell is good, and good restraint in tongue. 

361. Restraint in act is good, and good restraint in speech, 
restraint in mind is good, good everywhere restraint ; 
restrained everywhere, the monk from every ill obtains 

release. 


362. Whoso is hand-controlled and foot-controlled, 

whoso is speech-controlled, of men controlled best,* 
who fain is for the inner world, intent, 1 
lone and contented: him they call a monk. 


363. The monk who holds his face under control, 2 
who speaks the mantra, is not arrogant, 
who weal and dharma teaches : sweet his speech. 


364. Dharma-enjoyer, dharma-lover, on dharma pon- 
dering, 

dharma remembering, a monk (as such) 
from very dharma doth not fall away. 


365. What he has gotten let him not despise ; 
nor (gain) of others wanting let him fare ; 
wanting the gains of others, (such) a monk 
to concentration does not win his way. 


* Grounds 6, 8, 9. 

1 In the Sariputta gathas: 4 has the self well intent/ Tha. 981. 

2 4 It is a great thing to conquer one's face/ Emerson, 4 Behaviour/ 

11 
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XXV. BHIKKHUVAGGO. 


366. Appalabho pi ce bhikkhu salabhag natimannati, 
tag ve deva pasagsanti suddhajivag atanditag. 


367. Sabbaso namaiupasmig yassa n’ attbi mamayitag, 
asata sa na socati, sa ve bbikkbuti vuccati. 


368. Mettavihari yo bhikkhu, pasanno Buddhasasane, 
adhigacche padag santag sarikharupasamag sukhag. 


369. Sifica bhikkhu imag navag, sitta te lahum essati, 
chetva ragafi ca dosan ca tato nibbanam ehisi. 


370. Pafica chinde, pafica jahe, pafica c’ uttari bhavaye. 
pafica sangatigo bhikkhu oghatinno ti vuccati. 


371. Jhaya, bhikkhu, ma ca pamado, 
ma te kamagune bbamassu cittag. 
ma lohagulag gill pamatto. 
ma kandi dukkham idan ti dayhamano 


367. Sn. 950. 367 2 . Sn. 861. 

368 2 . Tha. II 2 ; cf. 521 1 . Cf. 368, 369. Mvst. iii, 421, 523. 
370. S. i, 3; Tha. 15, 633; Netti, 70. 37 1 . Tha. 119 2 . 
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366. Though little be that which he has received, 
the monk who (ne’ertheless) what he has got 
despises not, him devas verily 
commend as life-pure and unfaltering. 


367. For whom no ‘ mine-thing ’ is, no name-and-shape, 
for that -which -is -not 1 grieving not he’s called a 
monk. 


368. The monk who dwells in amity, 
believing in the Buddha -lore, 
may win his way to holy sphere, 
to peace from worries, happiness.* 

369. Bale out this boat, monk; baled out 
J twill lightly go along for you ; 

cut out both passion and ill-will, 
so will you come to waning- out .f 

370. Five cut thou off, five leave behind, 
but five in further (worlds) expand; 
he who the fivefold bond transcends, 2 
a monk flood-traversed is he called. 

371. Muse, monk ! be you not wanton, man ! 
be you not one whose mind on ways 

of sense-desire a-whirling goes ; 
be you not as a wanton man 
a swallower of (helFs) lead-ball ! 
be you not while you’re burning there 
wailer : 0 woe ! 0 misery ! 


* Ground 14. f Ground 10 and for all, 1-8. 


1 Here 6 the man 7 ( purisa ) is the main thing ; the e mine 7 : property, 
and instruments of mind in body are relatively unreal, unimpor- 
tant. 

2 These four fives in ecclesiastical teaching were (1, 2) the ten 
fetters, the spiritual faculties (faith, mindfulness, effort, concentra- 
tion, wisdom) and the five: lust, hate, dulness, conceit, (wrong) 
opinion. 
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XXV. BHIKKHUVAGGO. 


372. N’attbi jhanag apannassa panna n’ attM ajjhayato 
yamhi jhanan ca panna ca, sa ve nibbanasantike. 

373. Sunnagarag pavittbassa, santacittassa bbikkbu.no 
amanusi rati koti samma dhammag vipassato. 


374. Yato yato sammasati kbandbanag udayabbayag, 1 
labbati pitipamojjag amatag tag vijanatag. 

375. Tatrayam adi bbavati idha pannassa bbikkbuno, 
indriyagutto santuttbi patimokkbe ca sagvaro, 
mitte bhajassu kalyane, suddbajive, atandite. 


376. Patisantharavaty’ assa, acarakusalo siya, 

tato pamojjabahulo dukkbass’ antag karissati. 


377. Yassika viya puppbani maddavani pamuncati, 

evag ragan ca dosan ca vippamuncetba bhikkhavo. 


378. Santakayo santa vaco santava 2 susamahito 
vantalokamiso bbikkbu npasanto ti vuccati. 


1 F. C n udayavyayag. 2 Com. santamano. 


374 1 . Cf. Tha. 23 1 . 
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372. No musing is there for the unwise man, 
nor wisdom for the man who muses not; 

in whom are found musing and wisdom too 
he verily is near the waning-out.* 

373. To monk who into empty place has come 
with peaceful mind, there comes a joy not born 
of earth as he with insight dharma heeds. 

374. When now, when then he grasps the rise and fall 
of many things, rapture and joy he wins 

of those who can discern the deathless That . 1 

375. There (in the Rule) this groundwork comes to be 
for monk of wisdom: warding of (every) sense, 
content, and in the Code the (life) controlled, 
and he must seek the company of friends 
lovely (in deed), life-pure, unfaltering. 

376. Let him be cordial in his ways; 

he should be righteous in his deeds; 
thereby, filled with abundant joy, 
he’ll come to make an end of ill. 


377. Like as the jasmine sheds its faded blooms, 
so do you, monks, let lust and ill-will go. 


378. The monk of pious deed, of pious word, 
of pious mind, intent, with worldly lure 
spewed out, is called a man of piety. 


* Ground 10. 


1 ‘ So lie knowing That became immortal,’ Ait. 2, 4, 6. ‘ He 

who knows this, having reached That, becomes immortal,’ Kaus. 
2, 13. ‘Knowing That, the wise become immortal,’ Kena, 2, 13. 
‘That is the immortal veiled by being’ (or, the real), Brhad. 
1, 6, 3, etc. 



I 24 XXVI. BRAHMANAVAGGO. 

379. Attana coday’ attanaq, patimase attam 1 attana, 
so attagutto satima sukhaq bhikkhu vihahisi. 


380. Atta hi attano natho, atta hi attano gati, 

tasma saqyamay’ attanaq, assam bhadraq va va- 
nijo. 


381. Pamojjabahulo bhikkhu pasanno Buddhasasane, 

adhigacche padaq santaq sankharupasamaq sukhaq 


382. Yo have daharo bhikkhu yunjati Buddhasasane, 
so’maq lokaq pabhaseti abbha mutto va candima. 

XXV. BHIKKHUVAGGO PAXCAVlSATIMO. 


XXVI. BRAHMANAVAGGO. 

383. Chinda sotaq, parakkamma, kame panuda brah- 
mana ! 

sankharanaq khayaq natva akatannu ’si brahmana ! 


384. Yada dvayesu dhammesu paragu hoti brahmano, 
ath’ assa sabbe saqyoga atthaq gacchanti janato. 


1 K. patimase 'ttam. B r patimagsetha attana. 

379 1 . Cf. Tha. 637. 381. Tha. 11. 

382. M. ii, 104; Tha. 873. 382 1 . Tha. 203. 

383 1 . S. i, 49. 383-423. Sn. 620-647. 
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XXVI. THE BRAHMANA. 


379. The man should by the self incite the self, 
the man should by the self hold back the self ; 
he by the self safe-guarded and alert : — 

lo ! monk, in happiness thou’lt come to dwell. 

380. Yea, ’tis the self is warder of the self; 1 . 
yea, and the self the bourn is of the self ! 3 
hence shouldst thou watch over the self 
as merchant over charger thoroughbred. 


381. Now let the monk filled with exceeding joy,* 
believing in the Buddha-doctrine (taught), 
go up into the holy, happy sphere 
where worldly worries trouble him no more. 


382. Surely the monk who young hath yoked 
himself to Buddha-doctrine (taught)* 
sheddeth a radiance o’er the world 
as moon when coming free from cloud 


XXVI. THE BRAHMANA. 

383. Cut off the stream, press onward, drive away 
desires of sense, thou brahman (man of worth) ! 
hast thou the waning of world-worries learnt, 
adept art, brahman ! in the things not made. 


384. When in two things the brahman, man of worth, 
becomes farer-to-the-beyond, for him, 
the knower, every bond is done away. 


* Ground 14. 

1 See footnote to verse 160. 

2 ‘To become one for whom Brahman (= Atman) is all: this is 
for him the highest bourn (gati). . . . The Man: this is the course 
(kastka), this is the highest bourn,’ Brhad. 4, 3, 32; Katha, 3, 6. 
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385. Yassa parag aparag va paraparag na vijjati, 

vitaddarag, visagyuttag, tam ahag brumi brahma nag. 


386. Jhayig, virajam aslnag, katakiceag, anasavag, 

uttamattham anuppattag, tam ahag brumi brahmanag. 


387. Diva tapati adicco, rattig abhati candima, 

sannadclho khattiyo tapati, jhayi tapati brahmano. 
atha sabbani ahorattag buddlio tapati tejasa. 


388. Bahitapapo ti brahmano, samacariva samano ti vuccati, 
pabbajayam 1 attano rnalag, tasma pabbajito ti vuccati. 


389. Na brahmanassa pahareyya, 2 * nassa muncetha brahma no. 
dhi brahmanassa hantarag. tato dhi yassa muhcati. 


390. Na brahmanass 5 etad akinci seyvo 
yada nisedho manaso piyehi, 
yato yato higsamano nivattati 
tato tato sammati-m-eva dukldiag. 


391. Yassa kayena vacaya manasa n ? atthi dukkatag, 
sagvutag tlhi thanehi, tam ahag brumi brahmanag. 


1 O. pabbajayb 2 F. hareyya. 

385. Of. Sn. 1129. 387. Cf. S. i, 15. 388 1 . Cf. Ud. i, 4. 

391. Netti, 183. 
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385. For whom beyond and not beyond are not, 
or both beyond and not beyond, 1 that man 
with terror gone, detached, I brahman call.* 


386. The man of musing, man of faded dye, 
the sitter, man of finished work, one rid 
of asavas, his utmost weal attained, 
that man I call a brahman, man of worth. f 


387. By day shines sun, by night beams moon, 
armoured the warrior shines, 
as muser shines the man of worth, 
but all the day and all the night 
by ardour shines the wake. 


388. 4 Ejector of evil ’ is the brahman called, 
4 he of calm-life J (is called) a recluse ; 
making to go forth flaws o 5 the self : 
therefore 4 forth-goner ’ is he called. 


389. He should not strike a brahman, man of -worth, 
nor should (such) brahman on him vent (his wrath); 
fie ! on the man who brahman strikes, 

fie ! on the man who then should vent (his wrath) ! 

390. More than a little better for a brahman ’tis, 
when in things prized he holds the mind reserved; 
As oft as mind-to-harm he turns away, 

so often (to him) comes suaging of ill. $ 


391. Whose deed and word and thought give no offence, 
him in three opportunities restrained, 
that man I call a brahman, man of worth. 


* Ground 5. f Ground 16. $ Ground 15. 


1 Com. sees here senses and sense-objects ! 
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XXVI. BRAHMANAVAGGO. 


392. Yarnha dhammag vijaneyya sammasambuddhadesitag , 
sakkaceag tan namasseyya, aggihuttag va brahmano. 


393. Na jatahi. na gottena, na jacea lioti brahmano, 
yamhi saccan ca dhammo ca, so sukhl, so ca brah- 
mano. 


394. Kiij te jatahi dummedha ! kig te ajinasatiya ! 
abbhantaran te gahanag, bahirag parimajjasi ! 


395. Pagsuktiladharag jantug, bisag, dbamanisanthatag, 
ekag vanasmig jhayantag, tam ahag brumi brahmanag. 

396. Na caham brahmanam brumi yonijag mattisam- 

bhavag, 

bhovad! nama so hoti, sa ce hoti sakihcano'. 
akincanag anadanag, tam ahag brumi brahmanag. 


397. Sabbasagyojanag chetva yo ve na paritassati, 

sangatigag visagyuttag, tam ahag brumi brahmanag. 


398. Chetva nandig 1 varattan ea, sandamag 2 sahanukkamag, 
ukkhittapalighag buddhag, tam ahag brumi brahmanag. 


1 F. nandhig. 2 F. sandanag. 


395 1 . Cf. Tha. 243 1 . 
396-423. Sn. 620-647. 


396. Cf. Uttaradhy., p. 14. 
398 1 . S. i, 16, 63. 
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392. From whom he should have come to know 
Dhamma by true Sambuddha taught, 
with reverence should he honour him, 
as brahman sacrificial fire.* 


393. Not by the braids, the clan, the birth is a man 
brahman true ; 

in whom are truth and dharma, he is well, is 
brahman he. 


394. What use are braids to you, you unsagacious man t 
what use to you is skin of antelope ! 
your inside is a jungle, outside you make smooth ! 


395. The man of dustheap-gear, the lean, of network skin, the 

lone, 

the muser in the wood: him I call brahman, man of worth. f 

396. I call none brahman for that he 

is of (this) race, is of (that) mother born; 
such man will dub (you) sir ! yea, be a man of 
means; 

the man who nothing has, who nothing takes: 
that man I call a brahman, man of worth. 


397. The man who every fetter has cut off, 
yea, who is in no turmoil (of the mind), 
transcending bonds, detached in every way: 
that man I call a brahman, man of worth. 


398. The man who’s cut the trace and (cut) the strap, 
the bridle and the thong, and has the latch 
that bars the door thrown up, he who is wake : 
that man I call a brahman, man of worth. J 


Ground 14. 


f Ground 6. 


J Ground 4. 
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XXVI. BRAHMAN A VAGG 0 . 


399. Akkosaq vadhabandlian. ca aduttho yo titikkhati, 
khantlbalaij balanikaq tam ahaq briimi brah- 
manaq. 


400. Akkodbanaq vatavantaq silavantaq anussutaq, 
dantaq an tima sariraq tam ahaq briimi brahmanaq. 


401. Vari pokkharapatte va aragge-r-iva sasapo, 

yo na lippati kamesu, tam ahaq briimi brahmanaq. 


402. Yo dnkkhassa pajanati idh’ eva khayam attano, 
pannabharaq visaqyuttaq, tam ahaq briimi brah- 
manaq. 


403. Gambhirapannaq, medhaviq, maggamaggassa kovidaq, 
uttamattham anuppattaij, tam ahaq briimi brahmanaq. 


404. Asaqsatthaq gahatthehi anagarehi cubhayaq 

anokasariq appicchaq, tam ahaq briimi brahmanaq. 


405. Nidhaya dandaq bhutesu tasesu thavaresu ca. 

yo na hanti na ghateti, tam ahaq briimi brah- 
manaq. 


406. Aviruddhaq viruddhesu attadandesu nibbutaq 
sadanesu anadanaq, tam ahaq briimi brahmanaq. 


405 1,2 . Mvst. i, 358. 


405. Cf. 142. 


406. Cf. S. i, 236. 
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399. He who unangered bears reproach and stripes 
and jail, in patience strong, arrayed in strength: 
that man I call a brahman, man of worth. 


400. Unangered, dutiful, and virtuous, 

unspotted, trained, in (earth’s) last body garbed: 
that man I call a brahman, man of worth. 


401. As water clings not to a lotus leaf, 

nor grain of mustard plant to point of awl, 
so he who clings not to desires of sense : 
that man I call a brahman, man of worth. 


402. Who for the self, e’en here, knows wane of ill, 
him of the fallen burden, him detached, 
that man I call a brahman, man of worth. 


403. Him of deep wisdom and sagacity, 

versed in the Way and in the not-Way versed, 
him who has come to win weal uttermost: 
that man I call a brahman, man of worth.* 


404. Not with lay-folk associate, or with 

the houseless people, or with both of these; 
faring without a house, with wishes few: 
that man I call a brahman, man of worth. 


405. Whoso has laid aside the rod (of force), 
concerning creatures cowed or truculent, 
whoso smites not, nor makes (another) slay: 
that man I call a brahman, man of worth. 


406. Whoso among withstanders withstands not, 
is passive ’mong uplifters of the rod, 
who among them who take no taker is: 
that man I call a brahman, man of worth. 


* Ground 15. 
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XXVI. BRAHMANAVAGGO. 


407. Yassa rago ca doso ca mano makklio ca patito, 
sasapo-r-iva aragga, tam ahaq brumi brahmanaq. 


408. Akakkasaq vinnapaniq giraq saccaq udiraye, 

yaya nabhisaje kanci, tam ahaq briimi brahmanaq. 


409. Yo ’dha digbaq va rassaq va anuq ttolaq subha- 
subhaq 

loke adinnaq nadiyati. tam aliaq brumi brahmanaq. 


410. Asa yassa na vijjanti asmiq loke paramlii ca, 

nirasayaq visaqyuttaq, tam ahaq brumi brabmanaq. 


411. Yass’ alaya na vijjanti anhaya akatbaqkatbi, 

amatogadhaq anuppattaq, tam abaq brumi brab- 
manaq. 


412. Yo ’dha punnan ca papan ca ubko sangaq upaccaga, 
asokaq virajaq suddhaq, tam ahaq brumi brahmanaq. 


413. Candaq va vimalaq suddhaq vippasannam anavilaq, 
Nandlbhavaparikldimaq, 1 tam ahaq brumi brahmanaq. 


1 Com. tisu bhavesu . . . tanhaq. 
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XXVI. THE BRAHMANA. 


407. The man in whom passion and hate and pride 
and cant (all) have been made to fall, 
as falls the mustard-seed from point of awl: 
that man I call a brahman, man of worth. 


408. Who with a voice not harsh, informative, 
may teach the true, and no one vilify: 
that man I call a brahman, man of worth. 


409. Who in this world naught takes that is not given, 
or long or short, fine, coarse, or fair or foul: 
that man I call a brahman, man of worth. 


410. The man in whom longings can find no place 
as to this world or as to other worlds, 
him of no longings, utterly detached: 
that man I call a brahman, man of worth.* 


411. For whom the wonted grooves exist not, he who 
knows, 

who asks not how is this and how is that, 
the plunge into the deathless has attained: 
that man I call a brahman, man of worth. 


412. Whoso hath here the merit and the evil, yea, 
who hath transcended both of them as bonds, 
the man griefless, dye-faded, purified: 
that man I call a brahman, man of worth.f 


413. Whoso as moon unspotted, pure, serene, 

stainless, for whom bliss and becoming have gone out : 
that man I call a brahman, man of worthy 


* Ground 5. 


t Grounds 15, 7. 
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414. Yo ’maq 1 palipatkaq duggaq saqsaraq moham ac- 
caga, 

tinno paragato jhayi anejo akatbankatbi, 
anupadaya nibbuto, tam ahaq brumi brabmanaq. 


415. Yo } dba kame pabatvana anagaro paribbaje, 

kama 2 -bbavaparikkblnaq ? tam abaq brumi brabmanaq. 


416 Yo ’dha tanbaq pabatvana anagaro paribbaje, 

tanba-bbavaparikkbinaq ? tam abaq brumi brabmanaq. 


417 Hitva manusakaq yogaq dibbaq yogaq upaccaga, 
Sabbayoga visaqyuttaq , tam abaq brfimi brabmanaq. 


418 Hitva ratin ca aratin ca sitibbutan nirupadbiq, 

sabbalokabbibbuq vlraq, tam abaq brumi brabmanaq. 


419. Cutiq yo vedi sattanaq upapattin ca sabbaso, 

asattaq sugataq buddbaq, tam abaq brumi brail- 
manaq. 


420. Yassa gatiq na jananti deva gandbabbamanusa, 

kbinasavaq arabantaq, tam abaq brumi brabmanaq. 


1 K. imaq. 2 F. kama. 

414. Of. A. iv, 290. 

420. Cf, MM. xiii, 113, 7. 
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XXVI. THE BRAHMANA. 

414. Him who has fared past quagmire and bad road, 
world-faring, and the baffling in 5 t has crossed, 
has traversed, gone beyond, a muser is, 
unmoved and grasping naught, has waned away :* 
that man I call a brahman, man of worth. 


415. Whoso here getting rid of sense-desires, 

houseless should wander, with desires of sense, 

and with becoming waned utterly : 

that man I call a brahman, man of worth. 


418. The man who here of craving getting rid, 

houseless should wander, with (all) cravings waned, 
and with becoming waned utterly :f 
that man I call a brahman, man of worth. 


417. The man who has discarded human ties, 
and has transcended ties of deva-world, 
from every tie lives utterly detached : 
that man I call a brahman, man of worth 4 


418. Whoso, of fondness and aversion rid, 

has cool become, and void of life’s substrate, 
hero who every world has overcome : 
that man I call a brahman, man of worth 4 


419. Whoso has come to know in every way 
decease of beings and their going on to be, 
without attachment, well-farer, awake: 
that man I call a brahman, man of worth. 


420, He of whose bourn nor devas know, nor they 
expert in deva-music, nor the men 
of earth, quenched as to asava, ar’han: 
that man I call a brahman, man of worth. 


* Ground 10. f Ground 7. $ Grounds 5, 2 ; cf. p. xxviii, 1. 24. 


12 
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421. Yassa pure ca paccha ca majjhe ca n’ attM kincanag, 
akincanag anadanag, tarn ahag brumi brahmanag. 


422. Usabkam pavarag virag mahesig vijitavinag 

anejag nahatakag budcthag, tain abag brumi brahmanag. 


423. Pubbe-nivasar) yo vedi saggapayan ca passati, 
atho jatikkhayam patto, abhinna, vosito, muni, 
sabbavositavosanaq, tarn abag brumi brabmanaq. 

XXVI. BRAHMANAVAGGO CHABBlSATIMO. 


1 . Yamaha ? 7 Appamadag Gittag 
Pupphag Bakna Panditag 
Arahantag Sahassena 
Papa?] Dandena , te dasa ; 

2 . Jar a Atta ca Loko ca Buddhag Sukhag Piyena ca 
Kodhatj Malan ca Dhammatthag Maggavaggena vi- 

sati ; 

3. Pakinnaka-g Niraya-g Nago 
Tanhag Bhikkhu ca Brahma-no : 
ete chabblsatl vagga 
desitadiccabandjiuna. 

DHAMMAPADAN NITTHITAN. 


421 b Cf. Tha. 537. 

423. Cf. M. ii, 144; S. i, 167; A. i, 165; Itv., § 99. 



137 


XXVI. THE BRAHMANA. 


421. The man for whom the past and present things 
and things in midst (of us) are (as ’twere) naught, 
who nothing has, and who takes nothing up : 
that man I call a brahman, man of worth. 


422. The bull-like man, the man elect, hero, 
great seer and conqueror, unmoved, 
bather regenerate, the man awake : 
that man I call a brahman, man of worth. 


423. Whoso has come to know where erst he lived, 
and sees the lucky -world, the world of doom, 
now that the waning out of birth he ? s won, 
a super-knower, finished, valuer, 
him who has finished every finishing :* 
that man I call a brahman, man of worth. 1 


* Ground 15. 

1 I here suggest a pada has been dropped and three padas of later 
values interpolated. Cf. vv.ll. in Iti-vuttaka . The dropped pada 
may possibly have been identical with that in verse 16fi: 

attadatthena abhinna[ya ] 

(who weal o' the self has come to know). 



KHUDDAKA-PATHA : THE TEXT OF 
THE MINOR SAYINGS 

INTRODUCTION 

Op the Khudda ka-patha the only two complete transla- 
tions known to me are those by Childers (1869) and by 
K. Seidenstiicker (1910). I refer to these as C. and S. 
respectively. In this work we are again in a world of 
the older and the newer, but it is in phases of the Sakyan 
history which are somewhat different from the phases 
revealed in the Dhammapada. 

We have in the first place a title which betrays a late 
insertion. Patlia is a much later word than pada. 
Patha, pathati, ‘script,’ ‘to read,’ only came in when 
there came to be sufficient to be read to force into being 
the needed word. And in Singhalese and Burmese pot 
is still the word for book. It is only in Commentarial 
Pali that we get the word patlia. And there it means 
the written ‘ text ’ (the ‘ row ’ of signs, or Pali) as 
distinct from the oral Comment. This does not involve 
the contents under the title as being equally late. We 
know that the titles of Pitaka books were late additions 
when the manifold contents came to be arranged in 
‘ books.’ It may well be it was with the written manu- 
script that the title first became necessary or convenient. 

In the next place we have here a much more miscel- 
laneous collection of sayings than in the former anthology. 
It will appear to have been, and still to be, at least in 
its former half, a primer for novices. It is true that 
laymen may also have had to make attestation of faith 
of the kind in sections 1 and 2; but the second half of 
section 2 was concerned with the Order only. To take 
section 1 : the entrant would find himself initiated into 
a world of three Ideas grown dominant and even 
supreme : the Idea of a Superleader who had lived and 

Triiil 
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who was as influence still living; 1 the Idea of a Word 
or Logos, signifying the world of the Ought which had 
become reduced and yet extended to a world of fixed 
sayings, and then to these as written; and the Idea of 
a world, within the world of men, where Rule and ex- 
ponents of Rule issued the fiat — in other words, within 
a ‘church,’ or, with a more cognate etymology, an 
ecdesia, a sangha, or corporate body. That this trinity, 
however it be emphasized in a much edited Canon of 
scripture, was a feature in the early days of the mother- 
settlement of Rajagaha, or in those of the next centre, 
Savatthi, I cannot believe. It would, in that case, have 
been pro min ent in the formulated procedure at the first 
two Councils. But, in the records of these, it nowhere 
occurs in its triple formula, nor does any question arise 
of promulgating such a formula as a saranag. Not 
even in the agenda of the Third Council does it appear; 
it is only mentioned, as title of the cult to which king 
Asoka gave munificent support, 2 in a chronicle which is 
held to have come into written form nearly seven cen- 
turies after his reign. 

As to the formula- word saranag : saranag is (I believe) 
always rendered by ‘refuge.’ There is some justifica- 
tion for this, for it is occasionally found associated with 
the words tana and lena, both terms for hiding places. 
But of these three, to reserve the rendering ‘ refuge,’ 
‘ a place one flees to,’ for saranag, is going too far. 

‘ Refuge ’ fits better for either of the other two. The 
idea of seclusion, of escape-from-peril ( abhaya ), belongs 
more especially to them. Thus in Dhammapada, 288 : — 

Sons are no shelter ( tdnaya ), nor father, nor any kinsfolk; 

o’ertaken by death, for thee bloodbond is no refuge (tanata). 

(cf. Saqyutta, i, 55; Anguttara, i, 155/.). But saranag, 
in the sense of ‘ abode,’ may (1) be found as proving, by 
accident, to be no refuge : — 

Just as one may with water extinguish a burning house ( sara - 
nay) . . . (Sutta-Nipata, 590); 


1 Milindapahha, p. 90/. 2 See Calc.-Bairat-Edict. 
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(2) occur as indicative of the profitable company of a 
wise man : — 

Whoso is knower, lover of musing . . . (chosen) resort ( saranay ) 
of many (ib. 503). 

A ‘going (to)’ is the literal meaning of saranay, and 
this emphasizes rather a willed objective than’ hurried, 
fearful flight. It was of the essence of Sakya that the 
right Wayfaring was a matter, not of priestly shepherd- 
ing in observances, but of deliberate spontaneous choice, 
dham'inena in conduct: — 

dhammar) caratha : walk you by dharma (your inward monitor). 

I repeat, there is here no rigid exclusion of the idea of 
a refuge as being implicated. Such an idea had greatly 
grown with the Buddhological and ecclesiastical cult 
of the day, when this threefold formula was worded. 
Yet does this growth not render needless the purging 
of the meaning in saranay. Since there was no word 
which the first Sakyans could use to mean ‘ chosen 
faring,’ c willed resort,’ I have ventured to insert a word 
which, I am convinced, was implied. 

The novice would, in the next place, have to have his 
feet firmly placed on the soil of the moral life. Here we 
have formulated matter older than the trinity of the 
Three Ideas as such. The Aversions are not even called 
by the name of the five or the ten silas (moral habits), 
as called they came to be and still are called. We have 
the older Pitaka term: ‘words or ways of training ’ — 
sikkha'padani. But we have the ten, not the five only. 
That is, we have here, not a layman’s ‘ primer,’ but a 
monk’s. Even of the first or ‘ lay ’ five, the third 
requires the chastity, not of the lay housefather, but 
of the monk, however much it be explained away, so 
overshadowed was religious teaching for the Many by 
that for the religieux. The latter five are held to be 
for the monk only. But both number and inclusiveness 
in the moral code varied even within the Pitakas. 
Readers will find this clearly set forth in Rhys Davids ’s 
Manual of Buddhism, pp. 138-40, 160. 
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These ten £ vows,’ as they might be called, occur in 
the latter portion of the Vinaya Pitaka (Mahavagga, 
I, § 56; Oldenberg inverted the orthodox order of the 
parts), where the verb scmadiyami, I undertake, or take 
upon me, is not found. In the very scanty materials 
available to C. the variants are also omitted. Mr. 
Helmer Smith, in his edition of the Commentary from a 
richer apparatus, does not inform us of the proportion of 
these contexts in which the verb occurs. Its presence, 
as expressing a positive and sacramental resolve by each 
man or woman (adult or child), compensates in some 
degree for the negative attitude in each resolve — an 
attitude of the ancient world, shared by the moral code 
of the Jew. (Be it noted that there was no possibility 
of saying ‘ I will not ’ in Pali or Indian dialects.) The 
verb as gerund is found in conjunction with moral 
training (sikJchd) throughout the Pitakas, from Digha 
I, i onwards, but so far I have not met with the ‘ I 
undertake ’ save here. 

e Aversion veramam: — the usual freer rendering here 
is ‘ abstaining from ’ ; in Saxon English, ‘ holding aloof 
from.’ The latter is used by Rhys Davids for the 
£ Minor Moral Code ’ of the Digha (I, i), where the Pali 
variant is pcitivirato. For this word the Dlglia Com- 
mentary has only vi-rato, o-rato, expressing entirely 
dispelled desire. The more sophisticated Commentary 
of the Khp. has a forced exegesis of veramam (i.e., 
vi-d-ram: gone [is] delight in), bringing in vera, anger, 
which the man in professing has eschewed. It seems 
to me that European Buddhists have nothing to fear 
from literal honesty in this word. £ To abstain from ’ 
is the result of £ aversion as to.’ But if they will read 
their Suttas, notably the Upali Sutta (Majjhima, No. 56), 
they will see how well kept in mind was the man’s acts 
(e.g., abstaining) as being the outcome of the expression 
of himself in his thought and feeling (aversion). 

In the fifth sila we see again variety in wording; not 
this time in the form of the vow, but in substance. It 
stands in the Vinaya reference as in the Khp., but in 
the Digha reference it is omitted, not only from these 
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first five, but also from all the many following items of 
things to be avoided. And where it does occur, in the 
Sila Book of the Dlgha, is in the items of good character 
in a young Brahman, enumerated of him by a senior 
Brahman (Dlgha I, v, 26). Neither Rhys Davids nor 
Franke comments on this in their translations ! Nor 
does either render the sila as here — namely, neither 
notices, in the long compound of drink, the word thdna — 
surd-meraymmjja-pamdda-tthdnar ? — meaning £ place ’ or 
‘ occasion ’ more often than just ‘ matter.’ Now there 
is enough episodical matter in the Commentaries, 
especially those of Jataka and Dhammapada, to show 
no lack of occasions (of uncertain antiquity) for the sale 
and consumption of intoxicating liquors; nor is any- 
where any sign that, at any time in the past, things 
had not been so. It seems to me, that the thing con- 
demned in the sila is not the sensible use of liquors, 
but the habit, the frequency, the occasions for, indulging 
in them. Had the early Sakyans judged that tee- 
totalism was to be ranked with cardinal moral observ- 
ances, it is incredible that this fifth sila should have 
been omitted from the great list of the Dlgha. Yet 
the Buddhist tradition has grown up and remains, that 
£ prohibition ’ is the only orthodox way. 

One more instance of variety in the silas is in speech. 
In the Amaya reference, and here, only lying is con- 
demned; in the Dlgha (I, i) and elsewhere in the Suttas, 
slander and rough speech and gossip are condemned 
equally with lying. (Two of these three are condemned 
in the Patimokkha rules.) 

In the last of the Ten, the compound jatarupa-rajata 
is the word used in the tenth claim for a wider liberty, 
which was condemned at the Vesali (or £ Second ’) 
Council. The words for gold are many and vague; 
the Commentary here says savanna? 7, also vague. But 
in rajata it included the kahdpana (probably bronze), 
and mdsakas (fractions of the former) of lead, wood 
and lac. I give this for what it is historically worth. 
On the claim itself I have a little word in my Sakya, 
p. 354/. 
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The novice appears to be then directed (III) to a 
contemplation in detail of the body. This growth of 
analytical interest in anatomy was not of the Sakyans 
only. We see it stirring in the Katha and Svetasvatara 
Upanishads; in the Maitri Upanishad, which I place at 
about the time of the Sakyan Founder, we have the 
man’s weakness deprecated in a list of parts scarcely 
half the length of the present one, but in one respect 
adding to it. I seem to see, in the time-spirit, an evolution 
the reverse of our own evolution. Physiology stimulated 
our new psychology; our first psychologists were mainly 
doctors. In India, the new analysis of the mind as 
distinguishable from the man or self, started by the 
(1) Ksatriya Kapila, and later called Sankhya, gave, 
as I believe, a stimulus to the analytical consideration of 
the body. 

We are not, in the later Sakyan cult, left in doubt as 
to the motive for such a consideration. The Com- 
mentary expressly states that attentive study of the 
body ( kdyagata sati), to which such importance came to 
be attached, was that ‘ the monk should consider it, 
from top to toe, as a plenum of manifold impurities, 5 
a study ‘ which was outside the range of other cults 5 
(p. 38). And there was this also to be considered, that 
there was no person, no man lurking in any portion of 
the plenum ; thus ‘the hairs have no knowledge that 
they have grown from the scalp, nor the scalp any know- 
ledge that hairs have grown on me, 5 and so on with 
unwearying repetition throughout the thirty-two parts 
(p.42jf.). 

This has, at first sight, the appearance of pious con- 
formity to the second recorded Mantra (or ‘ sermon ’) 
of the Founder: nipatj anatta, etc. As a fact it indicates 
a very fatal departure from that solemn warning. When 
that was uttered, the religion of the first Sakyans, i.e., 
that also of the best minds of India was in no doubt 
whatever that, (a) the man or very self existed, (6) that 
he must on no account be held to be identical with the 
living manifest vehicles of body and mind. But when 
the kind of exegesis was being uttered which we read 



INTRODUCTION. 


xlix 


in the Commentaries, the conviction of the reality of the 
spiritual man had been long a-dying. It was to eject any 
trace of him in any of the dhamma’s or minded tilings, 
which were then held to make up the man-complex, that 
we get this meticulous hunt carried out. 

Herewith ends, I believe, the portion of a later time 
which, when the manual was written as a patha, or text, 
came to be placed first. It differs greatly from the 
remainder. It bears the hall-mark of the cult, the 
Church, the Code. But, in that there is no word, how- 
ever brief, on the growing significance of the mind — 
that dummy man of Hinayana — no word of analysis of 
mind such as was yet later to be held of utmost im- 
portance, I believe that these three sections will have been 
drawn up previously to the day of the Patna Council, a day 
when Abhidhamma analyses had mainly taken shape. 

We come now to No. IV. 

The title of this ancient framework for memorizing 
is of no little interest. If indeed it be as old as the 
gradual questions themselves, it suggests that the early 
Sakyan missionizers used it in their talks with young 
Ksatriyas (nobles), Icumdra being the current appellative 
for such, and for such only, just as the young Brahman 
was always addressed as manava, and the burgess’s son 
was addressed as ‘ householder’s son ’ (e.g., in Sigalovada 
Sta., Digha No. 31). But when, in later centuries, the 
Commentaries took final form in writing in Ceylon, any 
boy might, in them, be called kumdra. For in them we 
fin'd the catechism accredited to the answers made by 
a pariah’s son, Sopaka, undergoing a morning catechism 
from the Bhagava, who had on a previous occasion 
rescued him from a terrible death (see Psalms of the 
Brethren, p. 65), an origin which is more than unlikely. 

When we meet with the Questions peeping out in 
Commentaries — e.g., in that on the Therfgatha and that 
on the Jataka— we are taken no further than Question 1 : 
* One ! what is it V But we are left with a twofold 
impression. Firstly, in two of the three passages, the 
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teacher questioning is Sariputta. Secondly, the effect 
of the question is notable. Either the hearer is dumb- 
struck, or he runs away . 1 (Readers of the Jataka 
references will not have connected the question with 
this tenfold category, because the translators have them- 
selves not recognized it, and have translated the ekaij 
ndma simply as ‘ one single question.’) From this 
impression I incline to infer the following: — that a 
memory of the -one-time high importance attaching to 
this little catechism reverberated down the centuries, 
and in these latter days shows us that it will have been, 
in form at least, a way in which early Sakya taught, 
and taught certain points which it emphasized. And 
further, that the Founder’s right-hand man Sariputta 
was especially associated in tradition with just the 
teaching of these points so taught. Be it noted, too, 
that there is one parable with which he is also repeatedly 
associated, and he only : — the parable of ‘ the gentle- 
man’s robing himself,’ illustrating the way in which a 
worthy man presides over and chooses his minding, and 
is not dictated to by his mind. This is here of sig- 
nificance. 

In this way namely. In the parable Sariputta is 
insisting, not only on a proper command of faculties, 
but, and I think chiefly, on the fact and reality of the 
man over against his mind. This is not because, in his 
day, the reality of the man was yet doubted, but because 
a tendency was then coming up to see the man in his 
mind, his minding. This tendency was rated as dan- 
gerous by the Brahman Kaushltaki, perhaps a con- 
temporary, perhaps even an acquaintance of the Brahman 
Sariputta. In the catechism of the One, etc., there is 
no actual mention of the man until the last question. 
On the other hand, it is obvious that the items in each 
answer are meaningless unless they are one and all 
referred to the man, as constituting his nature and 
destiny. We should see this acknowledged in the last 
answer, if we had in our text a true version of it. I 
return to this presently. 

1 Pss. of the Sisters, p. 66; Jataka, Nos. 244, 301, Introd. 
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I come to the specific answers. These are for me 
partly of the original teaching, partly they are later 
replacements : a mixture not at all strange in an ancient, 
long unwritten tradition. Of variants in the answers 
written down in this recension, perhaps the more 
interesting is one surviving as taught by a nun-Theri, 
known to us, alas ! only as She-of-Kajangala (an un- 
known village with a Bamboo Grove), to whom villagers 
went for religious instruction. The framework itself 
has undergone embroidery — it needs it. Of the answers, 
1-3 are as in Khp. ; but 4 and 5 are the 4 Sati- 
patthanas ’ and 4 Indriyas,’ 7 the 4 stations of the man- 
as-surviving ’ (vinndna-tthitiyo), and 10 the 4 Courses of 
Action ’ (kammapatha), which seem to be, now the five 
silas and their opposites, now, as in the Atthasalini, all 
wrong courses (Anguttara, v, 50 jf., Asl. 97-102). 

The first four answers I hold to be ancient. Thus the 
first answer suggests the taking up the explicit stand 
over against that asceticism which was countenanced to 
a growing extent when Sakya started, notably by the 
Jains, and by other more pronouncedly self-mortifying 
cults, but which, in the first Sakyan Mantra or 4 Ser- 
mon,’ is repudiated. Man in his earth-body needed 
food, nor was he efficient in Becoming for the stinting 
of it. The teaching has echoes in the shorter Theragatha 
Sayings: thus Gosala, refreshed by porridge and honey, 
his mother’s alms, finds spiritual progress aided: 

Lo ! I who in the bamboo thicket dined 

Off rice and honey ... 

hied me back 

ZJp on my hill, to foster there the growth . . . (verse 23). 

Pindola-Bharadvaja, referring to the reply to Ques- 
tion "l, admits its force, if with a caveat : 

Not without rule and method must we live. 

But food as such is never near my heart. 

‘ By nutriment the body is sustained ’ : 

This do I know, and hence my quest for alms (verse 123). 

Food was the basis of man’s earth-values. 
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As to the second answer: nama and rupa belong to 
very early Indian thought. 1 Buddhism rationalized 
them in its own way, making nama equate with mind 
and rupa answer for body. Not such was their earlier 
import. Rupa was the 4 seen man ’ as known to others ; 
4 name ’ lent him the stamp of being a very man or 
atmd, as does the name in primitive culture the world 
over. He was ever and always what we see, and some- 
thing more. The name symbolized that unique More. 

The third answer is also old, but not in its later 
psychological form, as here. V edema is really 4 knowing,’ 
not 4 feeling.’ And the three ways of knowing are act, 
speech, thought. Such were the original vedana’s: — 
the man’s knowing by way of deed, word and thought. 
We have but to take the word vedana in conjunction 
with its verb vedeti, vedayita, to experience, experienced, 
to be aware that our modern specialization in conscious- 
ness must not here be applied with any rigour. At the 
same time, there is plainly, in the Pitakas, a hedonistic, 
or emotional emphasis on vedana, revealing an emergent 
preoccupation with 4 feeling,’ and an analysis which 
will have come in with the influence of Sankhya teaching. 

In Answer 4 , the ariya-saccdni (worthy true things) 
were not, I believe, originally the 4 four truths ’ of later 
monkish gloss and emphasis. These have 111 in the 
forefront — the monk’s chief justification for leaving the 
world and living on others — and form a very gospel of 
emphasis on ill. As we have seen, the nun of Kajan- 
gala placed here the Four Ways of Introspection (satip- 
patthand). And it is worth recalling, that in the Bodhi- 
pakkhiya-dhamma’s, or last things said to have been 
enjoined as leading studies by the dying Founder, the 
four truths about ill, as a category among categories, are 
not mentioned. Also, that the way of their inclusion, for 
a category now ranked as the very centre of Buddhist 
teaching, in the early summary of points of doctrine in 
the Sangiti Suttanta, is curious : the list of Fours begins 
with the Satippatthanu’s, and only drags in, so to speak, 


1 Cf., e.g., to go back no further, Chan. Up. 6, 3, 2; Brh. Up. 1, 4, 6. 
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the four^ True Things ’ as a supplemented Four Know- 
ledges (nanani ) : ‘ knowledge as to ill, origin, ending, 
way ’ (Item xii). Even the Commentary of our work 
cannot refer the Four to the familiar Ill-category. The 
nun’s dictum bars the way, and he can only work round 
to these Four by conceding alternative interpretations 
of his text. 

If we read the original reply as having been probably 
the Satipatthana ’ s, we have a category older, I believe, 
than the Ill-truths, and only distorted by later decadent 
interpretation. I read the Four: ‘body, vedana, citta, 
dhamma,’ as having originally been: the man introspec- 
tive about (1) body, (2) ways of knowing (through the 
t>°dy), (3) valuing what he came to know, and lastly 
( 4 ) dhcmnci ,' That who was directing his inner world, im- 
manent Deity. I am not asserting that there were 
no ‘ true things ’ on which those Ill-truths w'ere based, 
of which they were a distortion, but it is possible they 
were merged in Way-teaching. 

We come to the fifth answer, the important pentad 
called khandhd, or as here and very frequently in the 
Pitakas, updddna-kkhandlia. The prefix indicates an 
intensified monastic outlook, colouring what I might 
call the Sankhyan or analytic interest in the man 
regarded as a manifold. That the man was the khandhas 
was not only not original Sakya — far from it — it was 
repudiated repeatedly and in detail in the Suttas, in 
the formula known as the ■ Sakkaya-view,’ or view as 
to the man as presented in the many ways, as a manifold 
phenomenon. (The sa in sa-kkdya was an early way of 
intensifying the noun — on this see above, p. xxxv.) But 
I am strongly persuaded that the five which came in 
and persisted were not an original five. That the body 
was No. 1 I would allow. It is the most impressive 
‘ way ’ of the man, But the four, later called a-rupino 
khandhd, or incorporeal, are a confused and mutually 
overlapping tetrad, the despair of translators, and un- 
likely to have been the simpler, clearer pronouncement 
of a young struggling group of missioners. I can con- 
ceive them distinguishing the man as experiencing in 
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sense (• vedand ), as cognizing through sense (citta), as 
remembering (sati), as valuing amid the data of this 
world of experience (ma'nas, lit. measuring). I do not 
seem to see vijndna included among these four. It 
was not originally a way of experiencing; it was outside 
them; it was another name for the man himself a name 
linking him here on earth with his ‘ right of way ’ in 
other worlds. We can see this from several contexts: 
thus, each life is a 4 station ’ for the vinnana ; the vinnana 
is set free at death to fare further; the vinnana is that 
which 4 fares on, runs on, speaker, valuer,’ from life to 
life. But as the man became more and more merged 
in the mind, the Holy Thing it was his to become ever 
more fading out from the new religious monastic values, 
vinnana became just one mental phenomenon among 
others, and to see a persisting entity in it was severely 
scourged. 1 It is only seen lingering in the commen- 
tarial literature as the patisandhi-vihhdna, or the dying 
4 minding ’ which was to determine the non-arahan’s 
next rebirth. And we find these three: citta, mano, 
vinnana, explicitly equated, even though they are never 
defined in identical terms. A few centuries later, a 
partial rehabilitation of the priority and importance of 
vinnana took place; it became a name for the total 
experience of 4 minding,’ in which many factors called 
cetasiJcas ( 4 mentals ’), both constants and such as were 
contingent only, were distinguished. 2 But the man 
who had been the ancient vijhana, even as God (Brahman) 
was vijhanamaya, came not again into his own — not, that 
is, in South Asia. In India, he did come again. 

With regard to Question 6, I think we have here a 
subject which only came to be of prominent interest 
at a comparatively late date. I shall not meet with 
agreement, but for me the curious iteration of the five 
channels of sensation and the receptive, measuring mind 
(mano) belongs to the time when what came to be called 
Abhidhamma, or study supplementary to Dhamma 
study, was to the fore. My conviction is not upset by 

1 M ajjhi ma- Nika ya , No. 38. 

2 Cf. Compendium of Philosophy, P.T.S. passim. 
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the reiteration in Dliamma — viz., in Suttas — of these 
six. This reiteration I see as part of the reshaping, the 
editing that will have gone on, say, during the years 
(I say ‘years’ advisedly, not ‘months’) of the Patna 
revisionary labours. In this little catechism we are, I 
hold, dealing with a framework of very early date. And 
this means that we are in a field of missionary activity, 
not of ecclesiastical or academic range. Now mission 
talk to the world, not to the cloister, does not think 
in terms of psycho-physical analysis, however rudi- 
mentary. And I think it more likely that the original 
six were points more akin to those of the six to ten 
anussati’ s (points to be kept in mind), which occur here 
and there from Sutta-groups down to Visuddhi-Magga, 
than the six we now find here. In time the growing 
influence of Sankhya analysis, of mind as distinct from 
the man, would encroach upon the older mission-teach- 
ing, showing itself in the wearisome iteration on sense 
and sense-objects, which so mars the directness and force 
of the Suttas as religious teaching. It is hard to find 
in the Suttas any mention of a sixfold organ-list without 
a corresponding object- list. But here, the framework 
being old, there was no room for more, and we may call 
the one sextad the thin edge of the wedge. 

I am certainly not suggesting that the original six 
corresponded to the usual six anussati’ s, or to the ten. 
It would be necessary to excise from both the initial 
threefold trinity: ‘Buddha,’ etc. I incline to think it 
more likely that, inasmuch as the following ‘ seven,’ in 
our questions, give an unfolding of the man as becoming, 
of the man as a More, we might look in the vanished 
‘ six ’ for some description of the man as willing, or, 
since there was a lack of words for that, for the man 
as 'putting forth effort to become the more. It is too much 
overlooked how fresh and vital, even in the man-handled 
scriptures, is the stress laid on viriya, vayama, or how 
essential to the meaning of the Way-gospel is the vision 
of the willing, striving, choosing wayfarer. But, as 
Garbe would say, I have nothing here I can lay hold of 
to buttress surmise. 
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I would mentioa here how, in this answer, S. improves 
upon C.’s inadequate rendering: ‘die sechs dem Selbst 
angehorenden Gebiete ’ : the six fields belonging to the 
Self (not ‘the six organs of sense ’). The word ajjhat- 
tika (a corruption of the Vedic adhyatma-ka) is one of 
the more important links between Sakya and the 
religious teaching at its birth; it keeps the very man, 
the self, to the front. We have pushed him out of our 
mind-analyses, just as Sakya in time came to do; and 
hence it will have seemed to Childers not inaccurate to 
convert the venerable much-saying word ajjhatta into 
the quite modern concept of ‘ organ ’ of sense. Ajjhatta 
is one of those not-submerged reefs of original Buddhism 
calling to us, unheeding : Before anatta was, I Am ! 

In the seventh answer we have the man as I have 
described; in other words, we have what may well be 
an original category of the man’s spiritual develop- 
ment: we have him introspective, alert to the monition 
of dharma, strenuous, joyous, serene, concentrated, 
poised. Here is for me the ‘ old rock ’ ; here, rather than 
in the reply given to the nun, viz. the ‘ seven stations of 
vinnana,’ a term for mind, as I have said above, in which 
the entity of the man lingered. These stations are in 
the Digha listed both as four and as seven (the Saqyutta 
has only the four; the Anguttara only the seven; the 
Majjhima has neither). The four are the man-as- 
vinndna in each of the other four ‘ khandhas.’ The 
seven stations are about the man as in this and other 
worlds, and so overlap the ninth reply. It is almost 
inconceivable that, in so concise a table as are these 
answers, we should see so irrational an original choice. 

In the eighth answer we have to all seeming the Way 
of the First Utterance as it came to be parcelled out 
in modes of thought, word and deed, and so have C. 
and S. assumed. But this is to be wiser, not merely 
than the uncertainly dated Commentary, but also than 
the Sutta in the Anguttara of the Kajangala’s teaching 
of the Ten, so emphatically endorsed, according to the 
anxious editors, by the Bhagava himself. (It was 
usually held wise to take this precaution when the 
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speaker had been a woman !) According to the highly 
sanctioned utterance of the Kajangalan, the eight were 
‘ lokadhwnma’ s,’ worldly matters, an attitude of in- 
difference towards which is enjoined, under the Eights, 
in the Eights Book of the Anguttara: ‘the world re- 
volves about these eight things and these about the 
world: gain and no gain, fame and no fame, blame and 
praise, pleasure a,nd pain ’ (iv, 156 /.). According to 
my own belief, neither have we here the original answer. 
The nun’s eight are mainly of the requisite attitude in a 
member of a religious society. But the first men, the 
Sakyan missioners, were out after something bigger than 
such considerations, and foremost for them was their 
leader’s figure of the Way and that for which it was 
symbol. Now the Way was of man’s life as a whole, 
and not a matter of one short earth-span only. It 
would soon tend to be considered in this or that detail ; 
and at some time or other the eightfold division, with 
which alone books have made readers familiar, will 
have been drawn up, superseding 1 a probably earlier 
threefold aspect of wayfaring by deed, word and thought, 
a division earlier than Sakya itself. But these divisions 
lose sight of the Way as being of interworld life ; hence for 
me the other Eightfold Division into four ( magga ) stages, 
and four realizations, or ‘ fruits,’ is earlier than the more 
ecclesiastical one which begins 'with the Fit (or Right) 
View. Here, although the names of the stages may have 
been altered, we have the Way rightly viewed; it was 
way of life in the worlds and, again, it was a Way of 
Becoming. The Becoming was negatively viewed, it 
is true, as a getting rid of. We see this concisely 
stated in the Dhammasangani (§§ 362-64), where the 
analysis of the ‘ thought,’ or receptive citta, is placed 
in a framework of progress from the first to the fourth 
way. Progress is worded as a diminishing and ultimate 
riddance of the lower nature. But no positive ideal 
which is negatively worded can avoid being worsened, 

1 It is usually overlooked that in the Sangiti Suttanta the Way 
is not called atthangika, and the attha angdni (eight parts) appear 
only as the catearorv of the eikht Sammattd or Fitnesses ! 
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yea, eventually lost sight of in the long run. This is 
what befell ‘ becoming ’ ( bhava ), as the truth figured by 
the Way. 

The first stage of the Way was positively named: 
‘ reaching the stream ’ ( sotdpatti ), which is a synonym 
of the Way. To reach this was to believe that salva- 
tion ( amata ) was to be attained in and by becoming. 
The next two stages of a growing diminution in the 
undesirable qualities were negatively named: coming 
(to rebirth) once (only), and not coming (back) to re- 
birth — viz., to earth — but passing out utterly in some 
more desirable world — a belief frequently mentioned in 
the Anguttara. The last stage was the becoming arahan. 
These three I judge to have been later names, the last 
as possibly a change from the old summurn bonum of 
Artlia, a word which is in the First Utterance, but which 
has been thrust aside to let in four terms, which are rather 
terms of becoming, or wayfaring to perfection, than 
indicative of its accomplishment. Perfected humanity 
is too great a thing, too little conceivable as yet, to be 
seen in the person of any arahan or saint, however he 
or she may relatively tower over contemporaries. It is 
of no little interest, too, to see that the Dhammasangani 
makes no mention of any name for the second and 
remaining Ways; it calls them simply dutiyo maggo, 
etc. It is only in the Commentary that we meet with 
the Once-Returning, etc. 

The Way, as presenting a problem of becoming either 
gradually, or by leaps and bounds, is seen to have been 
still occupying the world of Sakya at the time of the 
Patna Council, in the contemporary portion of the 
Kathavatthu (Book I, 3/.). That a better terminology 
for the stages should not have persisted, when the word 
pdda (cf. Iddhipadd) was to hand, is curious. Curious 
too is the parallel, and mutually ignoring insistence in 
the Pitakas on the Way of the eight ‘ angas ! (right view, 
etc.) and the Way of the stages and the fruits. So 
independent is the insistence on the one and the other 
that, in the Vibhanga, for example, a new-comer would 
not naturally identify the Way as in both cases the 
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one and the same. In both enumerations the great 
symbol of Becoming, of growth, had become a formula 
in the hands of ‘ the creatures of a Code.’ 

Answer 9 shows the worlds to and from which, 
and through which, the Way led. That there were 
then, as now, many different conceivings of these and 
many names for them is fairly evident. If, for example, 
we compare Digha-Nikaya, iii, 253, 259 with iii, 263 /., 
and with Anguttara-Mkaya, i, 210, and other such 
contexts, we get no wholly consistent scheme. Interest- 
ing is the name avasa, or, as we might say, 4 mansions,’ 
lit. 4 dwellings at.’ The corresponding list, in the 
Digha context above, used the word for certain world- 
mansions. But the word is, in the Pitakas, used also 
for any mansion, both for that of a layman, and for 
those primitive 4 monasteries ’ which consisted in a 
cluster of little cells or viharas, whether 4 located in a 
park (drama) f or in some uncleared woodland. It was 
fit that the early Sakyans, for whom the Way of the 
Worlds was their outlook on life as a whole, should speak 
of all and any world in their 4 Right of Way ’ as a 
mansion. It suggests frequent communication with the 
men of other worlds, such as is so prominent a surviving 
feature in the records about the Founder’s intercourse. 
It suggests a plenum in other- world life, of space refilled 
with inhabitants, also in the Way, and busied also over 
the great adventure of life-in-the-becoming. There is 
nothing of Sunna, the void, about avasa, or of a waning 
out of energy put forth by body or mind. 

But avasa in time gave way to the word bhava, be- 
comings; the growth, for which each avasa v 7 as a fresh 
opportunity, was substituted for the means itself. And 
as the attitude prompting the threefold shibboleth — 
impermanent, ill, not-self — gained ground, the new 
avasa was held to be, not so much a new-born oppor- 
tunity for bhava, as a disaster. Thus we get to the 
monstrous volte-face, in Buddhist history, that the very 
thing in man’s nature symbolized by the Way became 


1 Cf. Early Buddhist Monachism, by S. D. Dutt, pp. 125/., 181. 
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the best abused word in its scriptures. No monkish 
word of abuse is too bad to fling at bhava. 1 

Finally the tenth answer: — the Kajangala nun is shown 
giving a different one from that before us. The Com- 
mentator, quoting her, fills in our context with a different 
ten taken from Anguttara, v, 221, where, to the query: 
What constitutes an adept (asekha) % a Way of not eight 
but ten factors (anga's) is given. I do not know how 
soon asekha and its equivalent arahan came to have 
the exaggerated worth assigned these terms in the 
Canon, but for me neither term so valued belongs to 
the original teaching. That which I find noteworthy in 
the curt answer is the first and only appearance of the 
Man. We have seen his food-base noted, his equipment, 
or, as we could say — they could not — his instruments, 
his three modes of coming to know, his four central 
true things, and much else about him, but it is just here, 
when all is in the picture save the real subject of it, 
that the subject himself is put in. And albeit my guess 
will be discredited, I am for seeing, in the original 
answer, the Man who has the foregoing nine forms of 
wealth ( bhoga ), he himself thus making the tenth question 
and reply. 

I leave this intriguing ruin of an ancient catechism 
with just this word of general comment. Nothing 
perhaps is more characteristic of our present partial 
and unhistorical knowledge of the Pali Pitakas than the 
tendency to jump to conclusions, that certain labels for 
teachings must always have identical contents. No 
doubt has arisen, for example, for my two predecessors, 
S. and C., or for other writers, that the ‘ eightfold way ’ 
must of necessity mean the Way of the First Utterance, 
or that the ‘ four Ariyan true things ’ must mean the 
fourfold enunciation on ill, its cause and ending, also to 


1 ‘ Bodily life, with its three fires of disease, old age and dying : 
this is what bhava actually stood for in monastic eyes. Branded as 
canker ( asava ), as latent morbid tendency ( anusaya ), as wrong view 
( ditthi ), as flood (ogha), as yoke (yoga), “as mode of craving (tanha), 
the stopping of it ranked as nirvana” ( bhava-nirodho nibbdnay)’ 
( Sahya . p. 161). To these add the foulnesses of Ang. i. 34. 
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be found in (and appended to) that Utterance. And so 
we find S., usually so accurate, passing over the Nun’s 
version of the latter (of which he was aware), and say ing 
that we have here ‘ den Grundstock der Buddhalehre ’ — 
(Heaven forbid !). Yet it is plain that, where the 
Pitakas themselves (and with them the Commentary) 
offer varying versions, the pre-Pitakan teaching may 
have offered at least as much of variety from the staple, 
emphasized Pitakan version. 


Y 

I pass now to the poems (Articles V to IX). 

The opening of the first is a stock commencement to 
numberless Suttas, and the opening words have been 
associated with Ananda, doubtless deriving from the 
probably true tradition, that at the First Council he 
was much questioned as to the degree of accuracy which 
connected a certain Saying with a certain place and 
occasion. It is a very likely thing to have happened 
in a bookless community. 

But in this case Ananda’s part is a little overdone by 
the Commentary. A sophisticated attempt has been 
made to do away with the deva as the actual questioner. 
After an elaborate introduction, the vision and the 
question are made out to be Ananda’s pious thought- 
reading of a pious deva’s mind, desirous _of having in- 
formation on the best quality in luck. Ananda passes 
this on to his greater cousin Gotama, who thereupon 
gives reply. Now Ananda was not proficient in abhinna, 
was not ‘ psychic ’ (cf. Sagyutta-Nikaya, ii, 2, 10). It 
forms a curious picture of altered values. The earlier 
world of a quickened revelation has evolved into a 
fading of such revelations and an earthly worship of a 
man on earth. 

Buddhists prefer to see the word mangala rendered 
by ‘ blessing.’ S. is more fortunate in his medium, in 
which ‘ Gliick ’ (i.e., ge-luck) means both luck and happi- 
ness. But very different is his medium in Segen, 
‘ blessing,’ and it has fortunately not occurred to him 
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to see that in mangala. There is no doubt that he is 
right, and English translators wrong. The act of bless- 
ing — i.e., of willing, or even prophesying, good luck 
— may be held to aid its coming to pass, but in neither 
noun nor verb are the two, blessing and luck, identical. 
The useful references in the P.T.S. Dictionary make the 
coincidence of mangala with luck very clear. And luck 
is the desired, the alluring (German lockend), but un- 
certain conjuncture of things to come. 

To sanctify the religious demurring to the pagan 
associations of this word, it was natural for English and 
American converts to Buddhism to substitute the Biblical 
tradition attaching to ‘ blessing.’ But blessing is not 
a good fit in the Sutta. In the Gospels Jesus is never 
made to use this -word, which in Greek is e eulogy,’ 

‘ well-speaking.’ In the Epistles it is plentifully used, 
often in linking up the new word of the young Church 
with the venerable Jewish tradition, w r here one or more 
Hebrew words rendered as £ blessing ’ are, as we know, 
frequent. 

VI. 

It is not here only in the Pitakas that a person or 
attribute very precious is called jewel ( ratana ). The 
figure applies to a young maiden (Sutta-Nipata, 836), 
to wisdom (joanna , Dhs., § 16), and to the infant 
Bodhisat Siddhattha (Sutta-Nipata, 683), but the triad 
of jewels, instead of the traditional seven kinds of gems, 
or the seven jewels, or appanages of a world-ruler 
( chakkavatti ), albeit very frequently found in later 
works, is in this Sutta, I believe, as applied to the 
ecclesiastical trinity of the Buddhist Church, unique (?). 

The line (p. 149, l. 3): 

e’en though (in life) preoccupied . . . 

is not very clear in meaning. C. does not reveal heart- 
searchings about it as does S., who has perhaps been 
more alive to the difficulty. The Pali quite literally is: 

4 Although they are (or become, or were, or have been — 
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all four are correct for honti) plentifully strenuous.’ 
C., referring to Dhammapada, 355, quotes Gingerly ’s 
rendering: ‘they cannot by any allurements be 
brought . . and himself renders less evasively by 
‘ however much they be distracted by the temptations 
of this world.’ He then quotes the Commentary, but 
without noticing, or perhaps appreciating, the argument 
in it. This is, that such more-deserving men, even 
though, when reborn on earth, they will come in for 
opportunities of pleasurable indulgence, bliusa-ppamada- 
tthanarj, as a reward for their worth, will nevertheless 
not thereby forfeit the reward of rebirth in happier worlds 
than on earth. For me this is more plausible than 
S.’s finding -alpamdtm very insignificant ’) in bhusap- 
pamatta. It is more old-world-Indian; moreover, I am 
not convinced that, without the affix -ha, appamatta 
was ever applied to a person. I may be wrong. 


VII. 

The poem on offerings to kinsfolk gone before— it 
occurs also in the Peta-vatthu — has all the interest of 
a surviving rudimentary organ. By this I mean, first, 
that it is evidently very old, so badly and so unintel- 
ligently has it been edited by men having other values; 
secondly, that at some time it betrays something, at one 
time, of use and value. The custom of offerings to 
departed fathers (or Manes, if the word be preferred) 
was much earlier than the birth of Sakya. And we can 
well imagine that the first Sakyans would, through 
guidance as to values in the next world received in 
Jhana by the Founder and some others, be well aware 
that material offerings of food and the like were out 
of place, were neither needed nor could be handled. 
But to remember the departed in amity and tenderness 
was praiseworthy, and it was the remembering them, 
since, for most, further intercourse was impracticable, 
that the departed valued the will for the deed. But it 
will not have been easy for the Sakyan teachers to 



1X1V 


INTRODUCTION. 


persuade tlie many to divest a pious and loving act of 
memory of its pagan trappings. When in later days 
monastic sympathy turned from interest in the life in 
the next world, it was not to be expected that a poem, 
which had to be left in because it was so venerable a 
tradition, would be edited in Pali and written down 
with discernment or sympathy. Perhaps few things in 
the Pitakas are less edifying than a comparison of this 
pathetic, clumsily handled little poem with the records 
of the Pounder’s intercourse with the Beyond, and the 
many flocking to him for information of those loved and 
lost. 

‘ Now at that time,’ we read, ‘ the Exalted One was 
wont to make declarations as to the rebirths of such 
followers as had passed away ... on every side . . . 
saying: Such an one has been reborn there; . . . and 
there. . . . Now the followers when they heard these 
revelations were filled with happiness . . .’ (Digha- 
Nikaya, ii, 201; cf. 92). Here, in this Man of the two 
houses — to use the parable repeatedly ascribed to him — 
we have nothing of that silence imputed to him, when a 
certain sort of questioning was made to him. It was 
therefore a golden opportunity, while he, or Anuruddha, 
was there to enlighten, not to mention Moggallana and 
Sariputta, while they were yet on earth, to have drawn 
up from his sayings some coherent scheme of pronounce- 
ments concerning the world’s greatest mystery. Scat- 
tered sayings are indeed recorded, but so little are they 
made connected and central, that Buddhists indus- 
triously pass them over. Notably is this the case with 
the after-death tribunal ( Sahya , 8, 277 /.). But the 
Way-doctrine tended to become more and more a way 
not of the worlds, but of this-world-cum-Nirvana. 
And so we are left with this mangled poem. 

In the words (l. 4 of the poem) : 

not one among those beings heedful teas, because of deeds ill- 

done, 

the line is not in the Pali clearly worded and has 
puzzled us translators. There was for the compilers a 
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firm belief in rebirth, but much ignorance as to the 
nature of other-world life. Thus offerings presupposing 
a subsistence on material food of a solid kind are ten- 
dered. 

That the life-conditions of the Peta-world do not 
include the production of food: — this some Peta is 
represented as saying to some man of earth who is 
clairaudient. He is also trying to warn the earth, that 
the sufferings of Peta-life are due to moral heedlessness 
when the Petas were men on earth. It is just this 
heedlessness that is condemned at the above-mentioned 
tribunal. Yet so corrupt has the saying become, that 
the Peta is shown testifying to the need of food. 

It is absurd to say of givers or of donees, that not one 
‘ remembers . 5 This is precisely what offerings and accep- 
tance show them to have done. We must use sarati 
in the sense, not of remembers, but of considers, or is 
aware, using the ‘ historical present . 5 

On the theory of merit ( punna ) in this poem, see 
Introduction to Dhammapada, above, p. xxxi. 


VIII. 

That distinguishing of parts in a whole, which con- 
stitutes, anywhere and anywhen, a certain stage in 
man’s knowledge, is, in our world built on Greek culture, 
called ‘ loosening-up , 5 analysis. In India’s world it was 
conceived as ‘ breaking-off , 5 or ‘ -away 5 — vibhciclya, in 
Pali vibhajjana ; or again as ‘ again- well-breaking 5 — 
pati-sam-bliida. The same mental activity was, by 
both Indian and Buddhist Indian, expressed by sankhya, 
smikha, patisanJchdna, meaning numbering, computing, 
calculating. But it was, in the infancy of Sakya, a 
new aspect of knowledge, growing fast, and much 
exercising Brahman teachers. In Sakya it influenced 
all the teaching of the inner world of man, and later it 
tended to disintegrate the current religion of the Divine 
in and as man, and to expound the man as a plurality 
of elements. The word patisambhidd does occur in the 
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Four Nikayas, Tout only, I believe, in the Anguttara- 
In scholastic Pali it is of frequent occurrence, and as 
a feature of graduation in saintship : £ with the four 
patisambhidas .’ (Cf. e.g., Pss. of the Sisters, p. 17, 
n. 1; cf. also the scholastic analyses and categories of 
the work: Patisambhida-magga, of the Fifth Nikaya.) 
This analytical teaching, amounting to a rudimentary 
anatomy and psychology, came in time so to dominate 
the outlook of the Sangha, that for a time, apparently 
during the great revision of oral sayings under Asoka, 
the new orthodoxy was known as the Vibhajjavadins. 
When once, after the revision and expulsions were over, 
the Vibhajjavadins had become ‘ The Sangha,’ the term 
died out. We may witness the same dying out, after 
Christian Councils, of the victorious side’s name. 


IX. 

The Khuddaka-patha, had it totally disappeared from 
the Canon, would not have been missed had it not been 
for the last poem — and even that is in another book. 1 
Whether or not this was taken over as it stands, by the 
early Sakyans, from that nameless Brahman who taught 
the televolition, not of amity alone, but of all four modes 
of it, known as Brahma- viharas, ‘ divine hidings,’ we 
know not. It is conceivable. I have gone into the 
matter in Gotama the Man and in Sakya (pp. ISO f. 
and Ch. XI. respectively). But in any case, for a 
religious man of that day the health and happiness he 
was willing another would be ascribed to the Godhead 
within himself discerning the growth, the becoming of 
a similar Godhead in his fellow-man. 

Since to each man the Self so precious is, 

Let the Self-lover harm no other man, 

is said to have been a codicil added by Gotama to the 
Brahman teaching of his day. 2 S. rightly renders the 


1 Sutta-Nipata, Metta-Sutta. 2 Sayyutta-NiJcaya, i, 75. 
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line (which was doubtless the original ending of the 
poem): £ dies nennt man hienieden ein Weilen in Gott,’ 
and I follow^ him in literal accuracy. C. is altogether 
too free in his rendering. 

It would not surprise me, did evidence ever come to 
hand, to learn that the poem was by a woman. In a 
monastic institution, such as Sakya came to be, the 
mother as such hardly gets a word in. There was no 
woman to mother, as son, the adult Gotama, as we have 
with Jesus, nor any great Mother-cult as background 
to, and influence in, the more adult Buddhism, as 
Christianity had in Egypt. Having no such venerable 
traditions to uphold, the monastic view, that the wife, 
the mother, the birth of children were only to e make grow 
the charnelfield , 51 came to be the more potent. And 
we must look closely into the greater anthologies to find 
the mother-love finding voice, as in Sanu’s mother and 
the mother of Vaddha. But it is in connection with 
just the Brahma viharas, both here and in the Yisuddhi- 
Magga, that we meet with mother-love. Here, that love 
is the real and right type of the love of man for fellow- 
man as such; it is the warding of him. There, no less, 
where Buddhaghosa is probably repeating traditional 
matter, the four brahmaviharas are severally compared 
to the mother’s love for her child at different stages of 
his growth, the monk-exponent failing miserably in the 
last comparison, and seeing the mother of an adult son 
ceasing her warding and reassuming ‘ poise ’ for her own 
benefit only . 2 And I can picture the possibility of a 
woman-disciple and fellow-teacher of the unknown 
Brahman of the Vihara gospel, when he died and left no 
self-dependent community, casting in her lot with Sakya, 
and benefiting it by her quaint but wonderful little poem. 

The poem, like that on the Jewels, has been admitted 
into the group of grouped sayings, which centuries later 
became completed, with addition of more scholastic 
matter, and called the Sutta-Nipata. None the less, it 
remains the work of a woman or man of another centre 


1 Thenaatha , verse 502. 


2 Yisu ddhi- maaoa , 321. 
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of values from that of Sakya. For the composer, 
c amity ’ is the centre of the gospel. For the Sakyan, 
becoming, or growth, in the spirit or very man was the 
centre (in amity as only one among’ virtues). Nor is the 
very spirit of amity ever quoted in Sakyan records as 
‘ Brahman,’ save here only. Yet so forceful, because so, 
shall we say, ageless, has been the influence of the little 
poem, that it has sufficed to shift our modern valuation 
of Buddhism, and to gain for it the name of a gospel of 
goodwill, which in the first and foremost of its values, 
as of its utterances, it was not. 

However the poem found its way into the Buddhist 
canon, it clearly will have been a welcome guest. All 
honour to the men who recognized its worth ! And 
fitly does it round off, if we discount the three later 
formulas (I-III), a ‘ manual,’ which began with a state- 
ment of the individual man, as he is, as he may become. 
Other is he, unlike, unique in his individuality, to ‘ the 
other man.’ But in his aloneness he cannot u become.’ 
The other man must come along. ‘ The world ’ may be 
in the one man . 1 But the world is also in his fellow. 
He must know himself, the wise in East and West have 
said. But if this lead him not the better to know, the 
better to wayfare with, the fellow-man, he will not get 
far. If the ‘ One — what is that V is like one who sings 
alone, the Amity verses are as a very marching chorus, 
an Ode to Joy, 

Alle Menschen seid gegriisset ! 

Bieser Kuss der ganzen Welt ! 

Here in the fellowship, not of men and women, but of 
the man-in-man lies the way, indicated in the little 
questions of The One, to that More in the man which 
it is his nature to be seeking. 

Well may all creatures be and safe, 

Becoming they-whose-Self-is-w r ell ! 

Ay, amity for all the world, even 

th’ immeasurable mind let him make grow ! 

1 ‘ In this fathom-long carcase, with ideas and measuring lies the 
world.’ Kindred Savinas, i. 86. 
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II 

KHUDDAKA-PATHA 
(THE TEXT OF THE MINOR SAYINGS) 




JSTAMO TASSA BHAGAVATO ARAHATO SAMM AS AMB U DB H ASS A . 

KHUDD AKA-PATH A 


L 

Buddbag saranag gaccbami 
dbammag saranag gaccbami 
sangbag saranag gaccbami. 

Dutiyam pi buddbag saranag gaccbami 
dutiyam pi dbammag saranag gaccbami 
dutiyam pi sangbag saranag gaccbami. 
Tatiyam pi buddbag saranag gaccbami 
tatiyam pi dliammag saranag gaccbami 
tatiyam pi sangbag saranag gaccbami. 

Saranattayajj . 


II. 

1. Panatipata veramam-sikkbapadag samadiyami, 

2. adinnadana veramam-sikkbapadag samadiyami, 

3. abrabmacariya veramaiii-silddiapadag samadiyami, 

4. musavada veramam-sikkbapadag samadiyami, 

5. suramerayamajjapamadattbana veramam-sikkbapadag sam- 

adiyami, 

6. vikalabbojana veramam-sikkbapadag samadiyami, 

7. naccagltavaditavisukadassana veramam-sikkbapadag sam- 

adiyami, 

8. malagandbavilepanadbarana-mandanavibbusanattbana vera- 

manl-sikkhapa da g samadiyami, 

9. ucc asayanamah asay a na veramam-sikkbapadag samadiyami, 

10. j atar upara j atapati ggaba na veramam-sikkbapadag samadi- 
yami* 


Dasasikkhapadaij. 



THE TEXT OF THE MINOR (SAYINGS) 


I. THE TRIPLE (CHOSEN) RESORT. 

To the Buddha, the (chosen) resort, I go. 

To Dhamma, the (chosen) resort, I go. 

To the Sangha, the (chosen) resort, I go. 

For the second time to the Buddha, the (chosen) resort, I go. 
For the second time to Dhamma, the (chosen) resort, I go. 
For the second time to the Sangha, the (chosen) resort, I go. 
For the third time to the Buddha, the (chosen) resort, I go. 
For the third time to Dhamma, the (chosen) resort, I go. 

For the third time to the Sangha, the (chosen) resort, I go. 


II. THE TENFOLD COURSE. 

The training in aversion from onslaught on creatures I undertake. 

The training in aversion from taking the not given I undertake. 

The training in aversion from (sexually) immoral conduct I 
undertake. 

The training in aversion from lying speech I undertake. 

The training in aversion from places of wanton use of wine, 
spirits and strong drink I undertake. 

The training in aversion from the untimely meal I undertake. 

The training in aversion from dancing, singing, music and seeing 
stage-plays I undertake. 

The training in aversion from occasions for adorning, decorating 
by use of garlands, perfumes, unguents I undertake. 

The training in aversion from high couches, large couches I 
undertake. 

The training in aversion from accepting gold and silver (coins) 
I undertake. 
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III. 

Atthi imasmig kaye kesa loma nakha danta taco marjsaij 
nahaiu atthi atthiminja vakkai) hadayag yakanag kilomakag 
pihakaq papphasag antag antagunag udariyag karlsag pitta i) 
semhag pubbo lohitag sedo medo assu vasa khelo singhanika 
lasika muttag matthake matthalungag . 1 

DVATTigSAKARAI* . 


IV. 

Eka nama kig ? Sabbe satta aharatthitika. 

Dve nama kig ? Dve naman ca rupan ca. 

Tini nama kig ? Tini tisso vedana. 

Ca'ttari nama kig ? Cattari ariyasaccani. 

Panca nama kig ? Pane’ upadanakkhandha. 

Cba nama kig ? Cha ajjhattikani ayatanani. 

Satta nama kig ? Satta bojjhanga. 

Attha nama kig ? Ariyo atthangiko maggo. 

Nava nama kig ? Nava sattavasa. 

Dasa nama kig ? Dasah’ angehi samannagato araha ti 
vuccati. 

KuMARAPANHAg. 


V. 

Evam me sutag: 

Ekag samayag Bhagava Savatthiyag vibarati Jeta- 
vane Anathapindikassa arame. Atba kbo annatara 
devata abhikkantaya rattiya abhikkantavanna kevala- 
kappag Jetavanag obbasetva yena Bhagava ten’ upa- 
sagkami, upasagkamitva Bliagavantag abhivadetva 
ekamantag atthasi. Ekamantag tbita kbo sa devata 
Bbagavantag gathaya ajjhabkasi: 


1 See Index II. 
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III. THE THIRTY-TWOFOLD FORMATION. 

There is in this body hair (of head), hair (of body), nails, 
teeth, skin, flesh, sinews, bones, marrow, kidneys, heart, liver, 
pleura, spleen, lungs, intestines, lower intestines, stomach, 
faeces, bile, phlegm, pus, blood, sweat, fat, tears, serum, spittle, 
mucus, synovium, urine, brain in head. 


IY. QUESTIONS FOR YOUNG GENTLEMEN. 

‘ The one 5 — what ? All beings are persisters by food. 
* The two ’—what ? Both name and visible (complex). 
‘ The three ’ — what ? Three (ways of) knowing. 

‘ The four ’ — what ? Four worthy true-things. 

‘ The five ’ — what ? Five grasping-heaps. 

‘ The six ’ — what 1 Six spheres in the self. 

£ The seven ’ — what '? Seven limbs of enlightenment. 
‘ The eight ’ — what '? The worthy eightfold Way. 

‘ The nine ’ — what ? The nine abodes of beings. 
c The ten ' — what 1 The man whose are ten parts is called 
Worthy. 


Y. THE SAYING ON LUCK. 1 

At one time the Bhagava was staying at Savattkl, in 
the Jeta Grove, in Anathapindika’s park. Now a 
cert ain devata of surpassing beauty, as the night was 
passing, came, lighting up the whole of Jeta Grove, to 
the Bhagava, and rendering homage stood at his side. 
So standing the devata addressed the Bhagava in 
verses : 


1 See Introduction, pp. lxi /. 
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Baku deva manussa ca mangalani acintayug 
akagkbamana sottbanag, brabi mangalam uttamag. 1. 

Asevana ca balanag panditanan ca sevana 

puja ca pujaneyyanag, etam mangalam uttamag. 2. 

Patirupadesavaso ca pubbe ca katapunnata 
attasammapanidbi ca, etam mangalam uttamag. 3. 

Bahusaccan ca sippan ca vinayo ca susikkbito 
subbasita ca ya vaca, etam mangalam uttamag. 4. 

Matapituupattbanag puttadarassa sangalio 

anakula ca kammanta, etam mangalam uttamag. o. 

Danan ca dbammacariya ca natakanan ca sangabo 
anavajjani kammani, etam mangalam uttamag. 6. 

Arati viratl papa majjapana ca sannamo 

appamado ca dbammesu, etam mangalam uttamag. 7. 

Garavo ca nivato ca santuttbi ca katannuta 

kalena dbammasavanag, etam mangalam uttamag. 8. 

Kbanti ca sovacassata samananan ca dassanag 
kalena dbammasakaccba, etam mangalam uttamag. 9. 

Tapo ca brabmacariyafx ca ariyasaceana dassanag 
nibbanasacebikiriya ca, etam mangalam uttamag. 10. 

Pbutthassa lokadbammebi cittag yassa na kampati 
asokag virajag kbemag, etam mangalam uttamag. 11. 

Etadisani katvana sabbattba-m-aparajita 
sabbattba sottbig gaccbanti, tag tesag mangalam 
uttamag. 12. 


MANGALASUTTAg NlfTHITAg. 
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Many the devas and men who have pondered on lucky things 
longing (the while) for salvation: — tell (us) the luck 
supreme. 

Not holding fools in worth, but holding the wise in worth, 
and honouring those to be honoured: this (is) the luck 
supreme. 

Dwelling in region suitable and merit wrought in the past 
and right aiming at the (divine, the highest) self 1 : this is 
the luck supreme. 

Much learning and (skill in) craft and good training in 
discipline, 

and the well uttered sound of voice: this is the luck 
supreme. 

Service to mother and father, the cherishing of wife and 
child, 

and work where is no crowd: this is the luck supreme. 
Giving, and walking by dharma, and cherishing of kin, 
actions wherein no blame lies: this is the luck supreme. 

Aversion from disgust and withholding from evil and 
strong drink, 

and zest in things-to-be-done : this is the luck supreme. 
Reverence and meekness, content and gratitude, 
and timely listening to dharma: this is the luck su- 
preme. 

Patience and kindly speech and visiting holy men 
and timely dharma - converse : this is the luck su- 
preme. 

Ardour and the God-life, vision of the worthy true, 
and realizing of the wane (in what is worse) : this is the 
luck supreme. 

The mind of one who, hit by worldly things, vibrates not, 
griefless, dustless, safe: this is the luck supreme. 

Things of this kind performing everywhere unconquered 
everywhere safely they go : this is the luck supreme. 


1 The Corny, passes over this compound without comment ! 
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VI. 

Yanidha bhutani samagatani 

bhummani va yani va antalikkhe, 

sabbe va bhuta surnana bhavantu 

atho pi sakkacca sunantu bhasitag. 1. 

Tasma hi bhuta nisametha sabbe 

mettag karotha manusiya pajaya, 

diva ca ratto ca haranti ye balig, 

tasma hi ne rakkhatha appamatta. 2. 

Yag kinci vittag idha va hurag va 
saggesu va yag ratanag panitag 
na no samag atthi Tathagatena, — 
idam pi Buddhe ratanag panltag, 
etena saccena suvatthi hotu. 3. 

Khayag viragag amatag panltag 
yad ajjhaga Sakyamuni samahito, 
na tena dhaxnmena sam’ atthi kinci, — 
idam. pi Dhamme ratanag panitag, 
etena saccena suvatthi hotu. 4. 

Yam buddhasettho parivannayl sucig 
samadhim anantarikah ham ahu, 
samadhina tena samo na vijjati, — 
idam pi Dhamme ratanag panltag, 
etena saccena suvatthi hotu. 5. 

Ye puggala attka satam pasattha, 

cattari etani yugani honti, 
te dakkhineyya Sugatassa savaka, 
etesu dinnani mahapphalani, — 
idam pi Sanghe ratanag panitag, 
etena saccena suvatthi hotu. 6. 

Ye suppayutta manasa dalhena 
nikkamino Gotamasasanamhi, 
te pattipatta amatag vigayha 
laddha mudha nibbutig bhuhjamana, — 
idam pi Sanghe ratanag panitag, 
etena saccena suvatthi hotu. 7. 

Yath 5 indakhilo pathavig sito siya 
catubbhi vatehi asampakampiyo, 
tathupamag sappurisag vadami, 
yo ariyasaccani avecca passati, — 
idam pi Sanghe ratanag panitag, 
etena saccena suvatthi hotu. 


8 . 
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VI. THE BAYING ON THE JEWELS. 

Those beings who are here assembled, 
both they of earth and they in air, 
let beings all be well-disposed 
and careful list to what is said. 

Do ye give heed then, beings all: 
work amity on human kind, 
who day and night bring offering ; 
do ye then ward them zealously. 

"Whatever treasure here or yonder be, 
or in the lucky worlds be jewels fine, 
for us there ’s none to match the Man-waygone. 

And this fine jewel in the Buddha is; 
by this true thing let there well-being be ! 

Waning, dispassion, th’ immortal, excellent, 
which, having reached, the Sakyan Sage ordained: 
nothing whatever doth that Dhamma match. 

And this fine jewel in the Dhamma is: 
by this true thing let there well-being be ! 

That which the best of wise men praised, the pure, 
the rapt state of the unlimited, so is it called : 
with that rapt state no equal doth exist. 

And this fine jewel in the Dhamma is: 
by this true thing let there well-being be ! 

The eight men praised by the good, 
these are the four pairs (in the Way) ; 
gift-worthy they, disciples of the Well-far er : 
to these, things-given are of mighty fruit. 

And this fine jewel in the Sangha is; 
by this true thing let there well-being be ! 

They who not sensuous are linked well 
with a strong mind in cult of Gotama, 
have won the win, into the immortal plunged, 
gotten the priceless, savouring the free. 

And this fine jewel in the Sangha is; 
by this true thing let there well-being be ! 

E’en as a pillar may be sunk in earth 
not to be shaken the' the four winds blow: 
of such I say is he the very man, 
who throughly sees the -worthy things of truth. 

And this fine jewel in the Sangha is; 
by this true thing let there well-being be ! 
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Ye ariyasaccani vibhavayanti 1 

gambhirapanhena sudesitani, 

kincapi te honti bhusappamatta, 

na te bhavag atthamaq adiyanti, — 

idam pi Sanghe ratanag panltag, 

etena saccena suvatthi hotu. 9. 

Saha v J assa dassanasampadaya 

tayas su dhamma jahita bhavanti : 

sakkayaditthi vicikicchitan ca 

silabbataq va pi yad atthi kihci 

catuh ? apayehi ea yippamutto 

cha cabhithanani abhabbo katuq, — 

idam pi Sanghe ratanaq panltaq, 

etena saccena suvatthi kotu. 10 

Kincapi so kammaq karoti papakarj 

kayena vaca uda cetasa va, 

abhabbo so tassa paticchadaya, 

abhabbata ditthapadassa vutta, — 

idam pi Sanghe ratanaq panltaq, 

etena saccena suvatthi hotu . 11. 

Vanappagumbe yatha phussitagge 
gimhana mase pathamasmiq gimlie, 
tathupamaq dhamma varaq adesayi 
nibbanagamiq paramaqhitaya, — 
idam pi Buddhe ratanaq panitaq, 
etena saccena suvatthi hotu. 12. 

Varo varannu varado varaharo 
anuttaro dhammavarar) adesayi, — 
idam pi Buddhe ratanaq panitaq, 
etena saccena suvatthi hotu. 13. 

c Khinaq puranaq, navaq n 5 atthisam-bhavaq 
virattacitta ayatike bhavasmiq 
te khinabija avirfilhichanda 
nibbanti dhira yathayam pa dip o, — 
idam pi Saaighe ratanaq panltaq, 
etena saccena suvatthi hotu. 14. 

Yanidha bhutani samagatani 
bhummani va yani va antalikkhe, 
tathagataq devamanussapuj itaq 
Buddhaq namassama, suvatthi hotu. 15. 

• Yanidha bhutani samagatani 
bhummani va yani. va antalikkhe, 
tathagataq devamanussapujitaq 
Dhammaq namassama, suvatthi hotu. 16. 

1 In thft later TYifianiiifir. Of. Dhn. verse 282, and Index II s.v> 
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They who make worthy truths more-to-become, 

(true things) well taught by man of wisdom deep, 
e’en though (in life) preoccupied they be, 
they lay no hold upon the eighth rebirth. 1 
And this fine jewel in the Sangha is; 
by this true thing let there well-being be ! 

Tor him with the attainment of insight 
three things become matters he’s put away: 
the ‘ very-body 5 -view and doubt also, 
morals and duties whatsoe’er they be : 
well freed is he from (fate of) downfalls four, 
not able he to sin i’ the six great crimes. 

And this fine jewel in the Sangha is; 
by this true thing let there 'well-being be ! 

Although he work a deed that evil is, 

(a deed) in body or in word or thought, 
incapable is he of hiding that ; 
uttered is incapacity of man-who-sees. 2 
And this fine jewel in the Sangha is; 
by this true thing let there well-being be ! 

As treetops blossoming above the woodland jungle 
in the first summer in the summer tide, 
such is the Dhamma, Better (word), he taught, 
that going to the wane (of ill) for chiefest weal. 

And this fine jewel in the Buddha is; 
by this true thing let there -well-being be ! 

Man of the Better, who the Better knew, who gave the Better, 
who the Better brought, 
incomparable, he Dhamma, the Better, taught. 

And this fine jewel in the Buddha is; 
by this true thing let there well-being be ! 

Extinct the old, and new becoming is there not, 

(and) out-of-love the mind with future coming-to-be, 
they of the seed extinct, of want that groweth not, 
the men of worth go out as (goes) this burning lamp. 

Those beings who are here assembled, 
both they of earth and they in air, 
to Man-thus-gone, honoured by devas and by men, 
to Buddha let us worship give; let there well-being be ! 

Those beings who are here assembled, 
both they of earth and in the air, 
to Man-thus-gone, honoured by devas and by men, 
to Dhamma let us worship give; let there well-being be ! 

1 Bee Points of Controversy , 267. Assurance of salvation meant 
liability to seven more rebirths at most. 2 See Index II, n. 4. 



KHUDDAKA-PATHA. 


I 50 


Yanidha bhutani samagatani 
bhummani va yani va antalikkhe, 
tathagataq devamanussapujitai) 

Sanghag namassama, suvatthi botu. 17. 

RaTANASUTTAIJ NITTHXTAiy. 


VII. 

Tixo-kuddesu tittbanti sandbisingbatakesu ca 


dvarababasu tittbanti agantvana sakag gbarag, 1. 

pabute annapanambi khajjabbojje upattbite 

na tesag koci sarati sattanag kammapaccaya. 2. 

Evag dadanti natlnag ye konti anukampaka 

sucig panitag kalena kappiyag panabbojanag : 3. 

idag vo natinag hotu, sukbita bontu natayo. 

Te ca tattba samagantva iiatipeta samagata 4. 

pabute annapanambi sakkaccag anumodare : 

drag jivantu no nati, yesag betu labbamase; 5. 

ambakan ca kata puja dayaka ca anippliala. 


Na hi tattba kasi attbi, gorakkh’ ettba na vijjati, 6. 
vanijja tadisl n’ attbi birannena kayakkayag, 


ito dinnena yapenti peta kalagata tabig. 7. 

IJnname udakag vattag yatba ninnag pavattati, 

evam eva ito dinnag petanag upakappati. 8. 

Yatba varivaha piira paripurenti sagarag, 

evam eva ito dinnag petanag upakappati. 9. 

Adasi me, akasi me, natimitta sakba ca me 

petanag dakkbinag dajja pubbe katam anussarag. 10. 
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Those beings who are here assembled, 
both they of earth and in the air, 
to Man-thus-gone, honoured by devas and by men, 
to Sangha let us worship give ; let there well-being be ! 


VII. THE SAYING ON OVER THE WALLS. 

Over the walls they stand, beside the windows, in the 
squares, 

they stand beside the doorposts, each one coming to his 
home. 

Whereas abundant food and drink, hard, soft, provided is, 
not one among those beings heedful was, because of deeds 
(ill)-done. 

Thus they who are compassionate to kinsfolk give 
pure, fine, fit food and drink from time to time. 

Let this be yours for our kinsfolk; may the kinsfolk be 
well ! 

And they who there together meeting, assembled 
kindred-fathers, 

for the abundant food and drink throughly give thanks : — 
Long may our kindred live, by whom we (here) acquire ! 
To us (is) honour done and givers will not lack fruit. 
Verily there no ploughing is, nor keeping kine doth here 
exist, 

nor merchandise such (as is yours), with coin to buy and 
sell. 

By what is given here Fathers, their hour come, there 
subsist. 

As water raining on high flows down below, 
e’en so what’s given here the Fathers serves. 

As the full running streams keep ocean full, 
e’en so -what’s given here the Fathers serves. 

‘ He gave to me, he wrought for me, even my kin, my 
comrades and my friends ’ : — 
remembering w T hat erst was done, to Fathers should 
offerings be made. 
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Na hi runnag va soko va ya c’ anna paridevana, 

na tag petanag atthaya evag titthanti natayo. 11. 

Ayan ca kho dakkhina dinna sanghamhi suppatitthita 
digharattag hitay’ assa thanaso upakappati. 12. 

So natidhammo ca ayag nidassito, 

petanag puja ca kata ulara, 

balan ca bliikkhunam amippadinnag, 

tumhehi punnag pasutag anappakag. 1 3. 

TraOKUppASUTTAlJ NITTHITA1J. 

VIII. 

Nidhig nidheti puriso gambhire odakantike: 

atthe kicce samuppanne atthaya me bhavissati 1. 

rajato va duxuttassa corato pilitassa va, 

inassa va pamokkhaya, dubbhikkhe apadasu va ; 2. 

etadatthaya lokasmig nidhi nama nidhiyate. 

Tava-sunihito santo gambhire odakantike 3. 

na sabbo sabbada eva tassa tag upakappati: 

nidhi va thana, cavati, sanna vassa vimuyhati, 4. 

naga va apanamenti yakkha va pi haranti nag 
appiya va pi dayada uddharanti apassato. 
yada punnakkhayo hoti, sabbam etag vinassati. 5. 

Yassa danena sllena sagyamena damena ca 

nidhi suniliito hoti itthiya purisassa va 6. 

cetiyamhi va sanghe va puggale atithlsu va 

matari pitari va pi atho jetthamhi bhatari, 7. 

eso nidhi sunihito ajeyyo anugamiko, 

pahaya gamanlyesu etam adaya gacchati S. 
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But that kinsfolk (should) stand weeping and grieving 
and elsewise 

lamenting, this for the Fathers naught avails. 

Now this offering given, well established in the Sangha 
serves for its welfare on the spot and for long time to 
come. 

This kinsfolk-duty, this that is pointed out 
is an exalted honour to the Fathers paid, 
and is a strength produced for monks. 

For you no little merit is begot. 


VIII. THE SAYING ON THE HOARDED BIT. 

A hoard the man hoards in deep water-bottom: — 

‘ when need for action has arisen, ’twill be for my 
need,’ 

whether for king’s hard speech, or for thief’s plundering, 
or for release from debt, or for hard times in scarcity, 
for such need ’tis what world counts hoard is hoarded. 
The while being well-hoarded in deep water-bottom, 
not any of it is at any time of use to him; 
either the hoard falls from the place away, or sense of 
it grows dim, 

or Nagas withdraw it, or Yakkhas fetch it away, 
or foes too, or his heirs lift it when he sees not. 

When merit is exhausted, all of it is destroyed. 

For anyone by giving, morals, (self)-control and train- 
ing 

a hoard well-hoarded is, be it by woman or by man; 
and whether it be in the shrine, the Order, or a man, or 
guests, 

in mother, or in father, yea, or in eldest brother, 
this is the hoard well-hoarded, unbeatable, that goes 
along (with him); 

casting away things that might go, but laying hold of this 
he goes, 



KHUDDAKA-PATHA. 


154 

asadharanam annesag acoraharano nidhi; 

kayiratba dhlro punnani, yo nidlii anugamiko. 9. 

Esa devamanuss anag sabbakamadado nidbi, 

yap yad evabhipatthenti, sabbam etena labbbati: 10. 

suvannata sussarata susanthanasurupata 
adbipaccaparivaro, sabbam etena labbbati, 11. 

padesarajjag issariyag cakkavattisukham piyag 

devarajjam pi dibbesu, sabbam etena labbbati, 12. 

manusika ca sampatti devaloke ca ya rati 

ya ca nibbanasampatti, sabbam etena labbhati, 13. 

mittasampadam agamma yoniso ve payunjato 

vijja vimutti vaslbbavo, sabbam etena labbhati, 14. 

patisambhida vimokkha ca ya ca savakaparami 
paccekabodii buddhabhumi, sabbam etena labbbati; 15. 

evaij mabattbika esa yadidag punnasampada, 

tasma, dhira pasagsanti pandita katapunnataij. 16. 

bflDHXKANDASUTTA^ NITyHITAlJ. 


IX. 

Karanlyam attbakusalena 
yan tag santai] padag abbisamecca 
sakko ujh ca suju ca 

snvaco c’ assa mudu anatimani 1. 

santussako ca subharo ca 
appakicco ca sallahukavutti 
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hoard not in common held with other men, not loot 
of thief. 

Merit let man of more-worth work, the hoard that goes 
(with him) along. 

This hoard to devas and to men the giver is of all they 
want, 

whatever things they most desire, by this is everything 
acquired; 

comeliness, eloquence, grace, shapeliness, 

dominion and array: by this is everything acquired; 

rule over land, lordship, bliss of the rolling Wheel, 
things dear, 

and among devas deva-rule: by this is everything ac- 
quired; 

success on earth and pleasure in the deva-world; 

and in the Waning to succeed: by this is everything 
acquired. 

Yea, for the utterly devoted man, through friendship 
won, 

wisdom, deliverance, (self )-mastery : by this is everything 
acquired; 

analysis and liberty, and acme of disciplesbip : 

Paccheka-wisdom, plane of Buddha(-hood) : by this is everything 
acquired. 

Of such great weal is this, of merit the accomplishment ; 

therefore do men inspired, wise men praise status of merit 
wrought. 


IX. THE SAYING ON AMITY. 

Meet ’tis that one skilled in his weal should do, 
who hath gone up on to the holy plane: — 

(He should be) able, straight, yea, very straight, 
of worthy speech should be, gentle, without conceit, 
content, bearing his burden well, 
few cares be his, buoyant his gait, 
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santindriyo ca nipako ca 
appagabbho kulesu ananugiddho, 2. 

na ca khuddag samacare kinci 
yena vinnu pare upavadeyyug. 

Sukhino va khemino hontu 
sabbe satta bhavantu sukhitatta: 3. 

ye keci pannbhut 5 attbi 
tasa va thavara va anavasesa 
dlgha va ye mahanta va 
maijbiina rassaka anukathula, 4. 

dittha va ye va addittha 
ye ca dure vasanti avidiire, 
bhuta va sambbavesi va; 

sabbe satta bhavantu sukhitatta. 5. 

Na paro paraq nikubbetba 
natimannetha kattbaci nag kanci, 
vyarosana patighasanna 
nannamannassa dukkbam iccbeyya. 6. 

Mata yatha niyag puttag 
ayusa ekaputtam anurakkhe, 
evam pi sabbabhutesu 
manasam bhavaye aparimanag. 


7 . 
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holy his faculties, and (himself) discreet, 

not arrogant, nor in the houses 1 allowing greed. 
Naught that is mean let him perform, 

whence other men and wise might him upbraid. 

Well may all creatures 2 be and safe, 

becoming they-for-whom-the-self-is-well ! 

Whatever living things there be, 
feeble or strong, with none left out, 
or long, or they that mighty be, 

mean-sized, or short, minute, or large, 
or seen, or such, as are not seen, 

dwell they afar, or dwell they near, 
who’ve come to birth, or seek to come to be: — 

may all beings become they-for-whom-the-self-is-well ! 
Let none bring low another, nor judge him 
too highly anywhere in anything ; 3 
through enmity, through thought resentful 
let him not wish woe to another man. 

As mother her own child lifelong, 
her only child, would warding be, 
so let him also make become in creatures all 
the mind immeasurable. 

1 Literally ‘ families,’ which would, in English, have been ambigu- 
ous. In the Pitakas this or similar phrases refer to the right de- 
meanour of a mendicant samana, or monk . In the ease of a rapacious 
lay-neighbour, I find the very different phrase ahnadatthuharo, 
carrying off any -and -everything, used in Sigalovada-suttanta 
(Dtgha-NiMya, iii, p. 185). 

2 1 All creatures ’ is literally ‘ breathers-creatures , ’ or, as the 
Corny, offers, ‘ breathing creatures.’ ‘ Creatures ’ again is literally 
‘ the have-becomes ’ (bhuta-ni). In the next line we have the same 
verb, ‘ become ’ (bhamnti), but in the following line ‘ be ’ ( atthi ). 
In spite of the deep significance as an expression of new thought 
that attaches to ‘ become,’ as distinct from ‘ be,’ in religious teaching 
at and preceding the birth of Sakya, there is of course no question 
that the two verbs were closely allied in usage (as here) and in form, 
the future tense being in both identical in form and in meaning. 
Since here, in wishes of goodwill, the process, as such, is not stressed — 
the being, that, is, as only to be realized in a becoming — it is possible 
that metre alone may have decided which verb should be used. 

3 My translation differs here from that of C. and S., but differs 
in being a quite literal rendering, and in presenting the antithesis 
which is so much affected by Pali compilers in general, and in this 
respect in particular. 
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Mettan ca sabbalokasmig 

manasam bhavaye aparimanag 
uddhag adho ca tiriyan ca 

asambadhag averag asapattag. 8. 

Titthag carag nisinno va 
sayano va yavat’ assa vigatamiddho, 
etag satig adliittbeyya ; 

Brahmam etag viharag idha-m-abu. 9. 

Bitthin ca anupagamma 
silava dassanena sampanno 
kamesu vineyya gedhaq 

na hi jatu gabbhaseyyaq puna-r-eti. 10. 

MeTTASUTTAIJ NITTHITAg. 


KHUDDAKAPATHAPPAKARANAg NITTHTTAg. 
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Ay, amity for all the world, even 

the mind immeasurable let him make become, 
upwards and downwards and across, 

unbarriered, without anger, without foes. 
Whether he stand, walk, sit, or lie, 
till drowsiness be gone from him, 
let him this inner wareness keep : 

God have they here this biding called. 

In that to (false) opinion he’s not gone, 
is moral and with insight blessed, 
he should suppress the greed of sense-desires, 
he verily no more to matrix goes. 
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Alaya , 411 
Anattci, 279 
Anicca, 277 

Arahan, 164; as ‘finished,’ xxix, 
xxxiii, xxxvi, 420, 423 
Aristocrat (< ariya ), 22, 79, 208, 270 
Artha, attlia, xix, xxxvii 
Asava, xxix, xxxiii, 89, 126, 226, 
253, 272, 292/., 386 
Asceticism, 141 

Barua and Mitra’s Prakrit Dhp., xvi, 
xx/., 3 

Beauty, 7, 241, 349 

Become, make-, xxi, 13 n. 9 282, 301 

Becomer, 32 

Becoming, in Sakya and Upanishads, 
xi, xxi/. ; attacked later, xxx,413, 
415/. ; and life, 53 
Beyond, farer to, 384 
Bhagavad Gita, xv, xxv 
Rhdvitatta , xxxy, 106/. 

Birth, 393//. 

Body, xxviii /., 40/., 115, 147 //. 
Bourn (pah*/ 316 //,, 380, 420; lucky, 
126 

Brahma (deva), 105, 230 
Brahmans, xxvi. 294 /., 383 ff., 
388//. 

Buddha, 179//.; Bhamma, Sangha, 
190,296-8 

Buddha-lore, etc., 368, 381 /.; 
Sambuddha, 187, 372 

Chalmers, Lord, xv n. 

Changing values, in Dhp., xiv /. 
Chariot of the Way, xviii /. 
Comrade, worthy, 206, 328; bad, 
61, 78, 329/., 375 

Concentration (sam adhi), 144, 249/., 
271, 365 ; (adj.), 110 /, 362, 378 
Core (essential), 11 
Craving(s), 154, 180, 216, 251, 416 

Death, xxiii, 86, 128, 225, 286 ff. 
Deathless, 21, 114, 374, 411 


Deed, do, doing, 1 /., 116 ff., 136 
Deference, 109^ 

Desire (chanda), 218 ; of sense, 218 
Devas, 30, 56, 94, 105, 176, 181, 187, 
200, 230, 236, 366, 420 
Dhamma, xxxviii 
Dhammani, 82 n. 

Dhamma pada (-ani), viii, 44 /. ; not 
a fiorilegium, x /., xxiii /.; birth 
of, xxxiv f. 

Dharma, dhamma, vii /. ; as the 
Greater Self, xiii; as inner moni- 
tor, x, xxiii, 38, 60, 86, 144, 182; 
as ageless, 151; externalized, 
xxix /., xxxii, 259 ; walking by, 
20, 169; standing on, 217, 256 ff.; 
as enjoyed, 79, 205; as worse or 
better, 87, 167 ; as warding, 257 ; 
as supreme, 115, 354, 364; as 
taught, 363, 392, xxxiv f. 

Dhira (this fine word meaning both 
strong and wise, the man of 
more- worth, who acts as inspired, 
is hard to translate), 171, 181, 
207/., 262/., 290 
Dipa, 236 n. 

Duty ( vata ), 312 ff.; (adj.), 208 
Eliot, Sir €., xxii 

Evil, sin, 1, 116 ff., 136, 161, 164, 
205; no escape from, 127 
Excellent, 262 /. 

Fain (poetic for loving, longing for), 
214 ;cf. 300/., 350, etc. 

Faith, 144, 303, 333, 328 
Fear, or peril, 212 ff., 317, 385 
Fire, xxxv, 31, 107, 136, 202=251 
Fives, 370 

Flaws, 125, 236 ff., 388 
Fondness, 213 

Fool company, 61 /., 78, 206/. 
Foolish, 121/125, 136, 171, 286 

Gandhabba, 105, 420 
Garbe, R., xv, xxi, xxv, xxvii 
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Giving, xxxi, 223, 242 
God-life ( BraJima-cariya , original 
meaning), 1 55/., 267, 312 
Grounds for assigning later date, 
xxviii /. 

Grumblers, 227 /. 

Happy, happiness, 2, 16, 18, 27, 36, 
131 /., 168, 197 ff., 272, 290 /., 
331 j(f., 341, 346, 376, 413 
Hate, 42, 197 
Health, 204 

Hell, purgatory, 126, 140, 306 ff, 
311, 315 
Hi, 5 n. 

Holmes, Edmund, xii 
Holy ( santa ), 83, 285 
Homes, 241 

Iddlii, 175 

* 111, 5 xiv, xxviii, xxx, xxxiv, 191 /., ! 

221 277-9, 302, 342, 390, 402 ! 

Ill-will, 3, 369, 377 
Interpolated matter, xxvii 

Karma, 15 /., 66 }., 71, 136, 173, 
281, 312 

Kinsfolk, 43, 219/., 288, 332 

Less, teaching of the, in man, xxxi j 
Life, 110//'., 123, 130, 147, 182, 197 /., 
244, 331 

Literary idioms, 352 
Luck, 119/., 202 

Mad-, 21 n. ! 

Maghavant, 30 j 

Man, many words for, xxxv; i 
emphasis on, 15/ n. 

Mantra, 241, 363 
Many-folk, 59, 272 
Mara, xxxii, 7, 8, 34, 37, 40, 46, 
57, 105, 175, 274, 276, 337, 350 
Max-Muller, vii, ix, xx 
Merit, xxix, xxxi, 18, 39, 108, 196, ; 

412 | 

Mind, in first verses, xxxvii /.; j 
( manas ), 1/., 233/., 348; (cilia), 
33 ff., 154, 183, 218; ( vihncma ), 42 
4 Mine-thing, 5 367 

Modesty (or shame), 143, 245 I 

Monk, 31/., 73/., 266/. 

Monkhood, 311, 332 
Morals, conduct, virtue, 10, 15 /., I 
19, 24, 50, 66 ff 144, 217, 303, 
333, 400; mere, 271 


Muni, sage, man of worth (or, silent, 
or valuer), 49, 268/., 423 
Murderer as reformed, 294/. 

Muser, musing, 23, 27, 110 /., 371 /., 
386 /., 414 

Nibbana (word-play), 283 
Nirvana, xviii /., xxxi; see Waning 
Not-made, 383 

Old age, 135, 146 ff. 

Oldenberg, H., xv, xxxiii n. 
Opportunity, 315, 391 

Pada, vii/., 381, cf. Dhamma 0 
PaMtatta, xiii 
Passion, 13, 407 
Patience, 184,. 247, 399 
Patimoklvha, 185, 375 
Precious, 209 ff. 

Quarrels, 6 

Recluse, 184, 388; see Sramana 
Refuges, 188 ff. (see Index II, 
Samna) 

Restraint, 225, 231 ff., 360 ff. 

Rhys Davids, x n., xxxiii n. 
Rudimentary forms in Scriptures, 
xxxiii 

8a-, the prefix as intensive, xxxv, 
38, 54, 60, 83, 166, 182, 194, 208, 
302, 305, 364, 377 

Sagacious, 25 /., 33, 36, 239, 257, 
283, 403 

Sankhdrd, 203, 255, 277/., 368, 381 ff. 
Sankhya, xiv, xvi, xxxvii 
8 antiice . . . gacchati , xviii/. 

Self in Dhp., xx, xxiii, xxx, 104 ff., 
129 ff., 157 ff., 209, 282, 285, 315, 
323, 343, 379 /.; the lesser self, 
80, 145, 236, 247; the not self, 
279; the static, 134 
Senior (them), 260 /. 

Shame, 316 ; see Modesty 
Similes: 

adamant, 161 
ape, 334 

arrows at night, 304 
barren fruit, 164 
barrier words, 398 
bee, 49 

bird and net, 174 
boat baling, 389 
bows, 156 
calf and cow, 284 
chariots, 151, 171 
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Similes : 

city, stronghold, 40, 150, 315 
conduit-makers, 80, 145 
cowherd, 135 
cowherd counting, 19 
creeper, 162, 334, 340 
dart, 351 

dust and wind, 125 

edged tools, 72 

elephant, 320 ff. 

embers, 71 

fields, 356 ff. 

fire, 31, 140 

fish, 34, 202, 251, 308 

fletcher, 33, 80, 145 

flood and village, 47, 287 

foam, froth, 46, 170 

garlands, 53 

gold, 230 

gong, 134 

gourds, 149 

grass-blade, 311 

hare, 342/. 

herons, 155 

hoards, 76 

hog, 325 

horse and whip, 143 /.; thorough- 
bred, 180 
housemaker, 154 
jar, 40 

jasmine, 55, 377 

lake, 82 

lamp, 146, 236 

lotus and dewdrop, 336, 401 

lotus on rubbish, 58 

lotus plucked, 285 

milk and curds, 71 

mirage, 46, 170 

moon, 173, 208, 382, 387, 413 

mountains, 304 

mustard-seed and awl, 401 

odour and flower, 51 /. 

ox, 152 

poison, 123 /. 

rock, 81 

root and shoot, 338 
rust, 240 /. 
shadow clinging, 2 
silversmith, 239 
spider, 347 
spoon and soup, 64 /. 
streams, 340, 383 
sun, 387 

trader and way, 123 
vlrana grass, 335, 337 
warrior, 387 


Similes : 

waterdrops, 121/. 
wheel and hoof, 1 
woodcraftsmen, 80, 145 
wood-cutting, 283 /. 
woods, 344 
yellow leaf, 235 

Solitude, xxviii, 37, 61, 205, 305 
Sorrow, grief, 210 ff. 

Sramana , samana , vogue of, xiv; 

‘ not outside,’ 254/., 264/. 

Stream ---Way, 177 

Tadin , tddisa , 208 n. 

Taking the ungiven, 246, 409 
Teacher, 77 

Tests in values early and late, xxiii /. 
Tevijja, xxvii, xxxvii 
Ties, 417 ; see Yoga 
Training, taming, 80, 145, 159 /., 
321 ff. 

Truth, untruth, 224, 261, 306, 393, 
408; true speaker, 217, 408 ; true 
things, 190, 273 

Upanishad teaching in Dhp., xii, 3 
Upstream er, 218 

Values, 70, 104-8, 110 ff. 

Vedas, the ‘ new,’ xxxv 
Vibhava, 282; see note 2, p. 165 
Violence, 129 ff., 310, 405/. 

Waning (khaya, nibbana), 32, 75, 
89, 203/., 226, 289, 354 
Wanton (careless), 21 ff., 172, 309, 
334, 371 

Way, in Tibetan Udana, xvii; in 
Kharosthi Prakrit, xviii, xxvi; 
in Chinese versions, xxxvii; as 
‘ eightfold,’ xxxiv; 254 /. n., 
273 ff., 289; as choice in life, 282; 
‘ not-way,’ 403 
Wayman, 90, 276 
Weal (attha), 166, 363, 386 
Well-farer, -ing, 168/., 285, 419 
Will, words for, 8, 24/., 280, 121, 144 
Windisch, E., xxxii 
Wise, wisdom, 22, 25/., 28, 38, 59, 
63/., 79/., 88, 111, 144, 158, 208, 
229, 238 /., 258, 277-9, 282, 372, 
375 

Woman, 242 
Worldfaring, 414 
Worlds, 168 ff. 

Wrath, 5, 221 //., 291 ; see Hate 
Yama, 44/., 237 

Yoga, 209, 282; (verb), 26/., 247,382 
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Ajjhattika , lvi, 142 /. 

Amata , lviii, 146 
Amity, lxviii, 147 /., 155/. 

Amanda, lx /. 

Anatomy, xiviii, 143 
Anussati, lv 

Arahan (Worthy) and aselcha, lx. 143 
Ardour ( tapas ), 145 
Ariya-sacca , lii, 142 /. 

Artha , lviii 
Asceticism, li, 143 
Attasammdpanidhi , 144 
Amsd, lix 

Aversion (veramanl), 141, 145 

Become, becoming, lvii, 149, amZ 
•see Bhava ; make- become, 149 
Better (vara), 149 
Bhava , lix 

Brahmavihdra , lxvi /. 

Buddha, see Ideas 
Buddha plane, 155 
Buddhaghosa, lxvii 

Childers, R. C., xliii j/., lxii, 157 
liv, lvii 

Duma, 152 

Dew, devatd, lxi, 144, 149, 155 
Dhammasangani, lviii 
Dharma , dhammd , liii, 147 /. 

Dhira (see Index I), 154 
Drink, strong, xlvii, 145 
Duties, 149, 165 

Families, 157 
Family duties, 145, 153 
Food, 1 ; offerings of, lxiii, 151 
Franke, R. 0., xlvii 

God (Brahman), lvi /., 159 
Gotama, lxi, lxiii, lxvii, 143, 147 

Ideas, trinity of, xliii /., 141 

Jewel, lxii, 147 /. 


Kajangala, nun of, li, lvi, lx 
Kathavatthu, lviii 
Kaushitaki, 1 

Khandhcl (heaps), liii/., 143 /. 
Kindred fathers, 151 
Kinsfolk, 151 
Kumdra , xlix, 142 

Lolcadhamma, lvii 
Luck, lxi, 143/. 

Mangala , lxi, 142 
Mano and sense, liv 
Merit, Ixv, 145, 155 
Money, xlvii 

Monk, primer for, xlv, xiviii 
Mother, lxvii, 157 
Mourning, 153 

Nagas, 153 
Ndma and rupa, lii 

Oldenberg, xlvi 
‘ One,’ xlix/., lxviii, 143 

Paecheka, 155 
Pali, xliii 
Pdtka, xliii, xlix 
Patience, 145 
PatisambJvidd, Ixv, 154 
Petas, lxiii/., 151 

Rhys Davids, xlv, xlvi, xlv 

Sa, as prefix, liii 
Salvation (sotthana), 145 
Samddiydmi , xlvi 
Sangha, 141, 147, 153 
Sangiti-Suttanta, lii, lvii n. 
Sankhya, xiviii, Ixv 
Sarana, xliv/. 

Sariputta, I 
SaMpatthana's, liii 
Seidenstiicker, K., xliii jf., lvi, Ixv/., 
167 n. 

Sikkhd, xlv/. 



KHUDDAKA-PATHA. I 6 5 


Sila, xlv ff. 

Similes: 

hoard, 153/. 
jewels, q.v. 
lamp extinct, 149 
mother, q.v. 
pillar, 147 

running water (2), 151 
trees blossoming, 149 
Smith, Helmer, xlvi 
Sotdpatti, Iviii 
Speech, moral, xlvii 
Sukhitatta, 156 

Tribunal after death, ixiv 


V edema, lii, 143 
Vibhajjavadins, lxvi 
Vibhdvayanti , 48 
Vihhdna , liv 

Waning (khaya. Nirvana), 155 
Way and becoming, Ivii 
and stages, Iviii 
and wayfarer, Iv, 143 
and worlds, Ivii 
Weal ( artha ), 149 
Well-farer, 147 
| Will, xlvi, lv 
| Wishes gained, 155 

I Yakkhas, 153 


NOTES 

(1) Matthalunga , p. 142, is not connected, it would seem, with matihaka., 
head, but means curds ( mastulunga ), to which the colour of the brain is 
likened (Corny.). 

(2) Vibhdvayanti. Corny. ‘ make manifest having dispersed darkness 
of corruptions obscuring truth by wisdom’s luminance. 5 Cf. Dhammapada, 
verse 282, for the older meaning of not-becoming. Corny, vibhavdya ca 
. . . avaddhiya ca (by not-growth). 

(3) Sila-bbatay (-vatay), p. 148: ‘Morals and duties’ mean the concerns 
of life in the world abjured by the monk. 

(4) Incapable, incapacity ( abhabbo , abhabbata): lit. 4 not-to-become,’ 
4 not-to- become-ness . ’ The early Sakyan was called 4 man-who-is-to- 
become ’ — 4 is-bound-to-become.’ Becoming, as decried below, is mis- 
identified with physical rebirth. 
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. . Sinhalese edns. Dhammapada. 

Sn 

. . Sutta-Nipata. 

Bvet. 

. . Svetasvatara Upanishad. 

Tait. 

. . Taittirlya Upanishad. 

Tha., Thi 

. . Thera-theri-gatha . 

Ud 

. . Udana. 

Yin 

. . Yinaya-Pitaka. 
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